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The Tripartite Tractate from Nag Hammadi: 
A New Translation with Introduction and Commentary 
by 
Einar Thomassen 
The thesis intends to provide a better understanding 
of the text and the background of the Valentinian 
treatise, Nag Hammadi Codex, I,~. 
The Introduction studies the manuscript (date and 
provenance, purpose, scribal signs, quality), the text 
(an anonymous and untitled treatise, originally written 
in Greek, representing the Oriental branch of Valentinian-
ism, date most likely second half of the 3rd. cent. A.D.), 
the language (a form of Subachmimic, with numerous ortho-
graphic and grammatical peculiar ities). A_~ri~f survey 
of the system is also provided, where it is regarded from 
three different angles. 
The Translation is primarily meant as an attempt to 
elucidate the difficult, and inadequately understood, 
Coptic text, and as an index to the following Commentary. 
The Commentary discusses the translation and relates 
each passage to the treatise as a whole, and to the 
system it contains. Valentinian themes and technical 
terms are pointed out and analysed systematically. The 
broader religious and philosophical background for the 
ideas contained in the treatise have also been explored. 
A special effort has been made to relate the system of 
the treatise not only to Gnostic documents, Christian 
literature and Late Jewish material, but also to 
Philosophy, and in particular to the emanationist 
physics of Neopythagoreanism and Neoplatonism. 
Copyright 
I allow unlimited access to this thesis at 
all times for consultation only. My 
permission must be obtained in writing if 
all or any part of this thesis is to be 
photocopied. 
CERTIFICATE 
I certify that Einar Thomassen has fulfilled the 
f 
conditions of the resolution of the University Court, 
1967, No.1, and that he is qualified to submit his 
thesis in application for the degree of Doctor of 
Philosophy. 
DECLARATION 
I hereby declare that the following thesis is 
based on the results of research carried out by myself, 
that it is my own composition and that it has not 
previously been presented for a higher degree. The 
research was carried out at the University of 
St. Andrews under the supervision of Professor 
R.McL. Wilson. 
CONTENTS 
Preface ....................................... v 
Abbrevia tions •...•..•......................... iX 
PART ONE: INTRODUCTION .......•...•........... 1 
I The Manuscript 
Story of the codex 2. Documentation of the 
text 3. Date and provenance of the codex 5. 
Purpose of the MS 8. Signs employed by the 
scribe 9. Scribal errors
c
14.· Deliberate 
modifications by the scribe? 17 . 
.. , ",. 
2 
II The Text .................•...........•..••. 18 
Title 18. A series of excerpts? 19. 
Original language 20. Milieu 22. Date of 
composition 31. 
III The Language ..•......•.•................. 36 
Orthography 36. Grammar 40. Conclusions: 
Dialect 54, grammatical correctness 55" 
history of the Coptic version 60. 
IV The System ...•..•...•..................•.. 61 
V Bibliography •..........•...••............•. 69 
PART TWO: TRANSLATION. . • . . • . . . . . . . . . . . . . . . . . . 72 
PART THREE: COMMENTARy..... ... ... ...... ...... 209 
Bibliographic index ........•................•. 596 
Preface 
The Gnostic treatise, the "Tripartite Tractate," 
whose Coptic translation, the only witness to the text, 
is introduced, translated and commented in the 
f 
following, was edited for the first time by a team 
of scholars, and published, in two volumes, in 1973 
and 1975 (Ka.). Although that edition also provided 
philological and theolagical introductions, translations 
into three modern languages, and a commentary in 
addition t6 textual~notes, it is hoped that the 
present study will not be found superfluous. In 
spite of the many merits of the editio princeps, and 
of other studies which have dealt with TriTrac, the 
text of this treatise has in many ways been 
inadequately understood, and a fresh effort to 
translate it and to define its structure and contents 
is desirable. Also I have wished to explore in my 
commentary certain aspects of the doctrine of TriTrac 
which previously have been left untouched. 
It may be added that the significance of this 
text is such as to warrant continued interest: It 
contains the longest and most comprehensive statement 
of Gnostic doctrine among the original Gnostic texts 
recovered in the Nag Hammadi library. It is also 
a rare instance of a Valentinian system which has 
been transmitted first hand, and not through the 
vi 
mediation of the heresiologists. 1 Moreover. as will 
be shown in the introduction below, it is the only 
available systematic exposition of Oriental Valentinian 
doctrine. In addition to this, it is hoped that the 
commentary w~ll serve to indicate the considerable 
interest TriTrac offers for the study of the religious 
f 
and philosophical thought under the Empire in general. 
The present study does not include the actual 
text of TriTrac. Instead, the reader is referred to 
the printed text of Ka. It must be pointed out, 
however, that Ka.'s text is incomplete, in so far as 
the MS is now more abmpletely restored than was the 
case when the transcription for that edition was made, 
and occasionally erroneous. The commentary therefore 
includes a certain number of notes intended to 
supplement and correct Ka.'s text. The translation 
disagrees in very many places with the already 
existing ones. It has not been found necessary to 
point out in every case deviations from previous 
translations. The translation is closely bound up 
both with the Coptic text and with the commentary. 
and it is primarily intended that text, translation 
and commentary be read together, although an effort 
has also been made to make the text more accessible 
1 The only other example is the still unpublished, 
considerably shorter and unfortunately very imperfectly 
preserved NRC XI, ~. 
for scholars who without being coptologists have a 
professional interest in its contents. The purpose 
of the commentary is. first. to discuss the reading 
of the text, secondly, to identify Valentinian 
themes and technical terms, thirdly, to situate 
each passage within the context of the system as a 
.f 
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whole, and in relation to other Valentinian systems, 
and fourthly. to indicate the broader religious and 
philosophical background for the ideas occurring in 
the text. 
It is a pleasure to acknowledge the debt I owe 
to those who have aavised me in the preparation of 
this work. Professor R.McL. Wilson has taken great 
pains in meticulously working through my typescript. 
providing invaluable criticism and many suggestions 
throughout. I am also extremely grateful for the 
encouragement he has given, without which this work 
would probably never have been completed. Professor 
Richard H. Pierce has given important advice, above 
all on matters of Coptic grammar, making numerous 
suggestions and corrections. For this, as well as 
for his continued interest in my work over the years 
I am highly appreciative. With Professor Harold W. 
Attridge, who is preparing the edition of TriTrac 
for the "Coptic Gnostic Library" series, I have had 
the benefit of exchanging views on several passages 
of the text, and he has also generously supplied me 
with considerable parts of the draft of his 
viii 
translation, with extensive notes; to this material 
I have had occasion to refer frequently below under 
the siglum "Attridge." Finally I wish to thank the 
British Council for the grant which allowed me to 
begin my work on the TriTrac at St. Maryts College 
during the academic year 1977-7~, and Norges 
almenvitenskapelige forskningsrad, whose financial 
support during 1980 and 1981 made possible the 
completion of this dissertation. 
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PAR T ONE 
I N T ROD U C T ION 
I The Manuscript 
"The Tripartite Tractate" is the generally accepted 
designation for the untitled filth tractate of Nag Hammadi 
Codex I (pp. 51:1-138:25). 
As the story of Codex I has been told elsewhere,1 it 
will suffice to recapitulate here that at an early stage 
after the discovery of the Nag Hammadi library in December 
1945 the c0dex was ~plit into two portions and pas.sed 
through the hands df separate antiquity dealers in Cairo. 
One lot consisted of 17 folios, the larger halves of 2 
more folios, and 54 fragments. This was acquired by the 
Coptic Museum at Old Cairo in June 1952. 2 The other lot 
consisted of 51 folios, the smaller halves of 2 folios, 
and 103(?) fragments. 3 This was bought by the Jung 
1 For the reconstructed story of the discovery one 
may now consult Robinson, "From the· -Cliff to Cairo"; for 
Codex I in particular the most recent and best documented 
account is the one told by Robinson in the "Preface" to 
Facs. Additional information is supplied in his polemical 
article in RelStRev 3.17-30. A definitive version is 
projected for the Introduction volume of the Facsimile 
Edition. 
2 Pp. 33-36, 49-50, 59-82, 87-90, halves of pp. 83-86; 
see Ka. I 11 n. 1, Facs. vii. Photographs o~ these pages 
(except the halves of 83-86) were published in B. Labib, 
Coptic Gnostic Papyri. Cairo 1956, plates 1-46. 
3 Pp. A-B, 1-32, 37-48, 51-58, 91-138, halves of 
3 
Institute in ZUrich in May 1952, ~ forma as a present 
to C.G. Jung. and was named "the Jung Codex." After the 
publication of its five tractates by the designates of the 
Jung Institute, the "Jung Codex" was returned to Egypt in 
successive portions. Thus all known remains of the codex, 
with the exception of the cover, which how belongs to 
,I" 
Institute for Antiquity and Christianity, Claremont, 
California, have been kept in the Coptic Museum since 
October 1975, receiving the inventory numbers 10554, 10589, 
10590, 11597 and 11640. 
The papyrological and codicological studies carried 
out for the Facsimile Edition revealed that Codex I was 
composed of three quires of 22, 8 and 6 sheets making a 
total of 72 folios. 1 In the surviving material 70 folios 
pp. 83-86; see Ka. loco cit., Facs. xxvii. According to 
Facs. vii, 41 folios were put OliGQnsignment with the 
antiquities dealer J.A. Eid in 1946. In January 1949, 
during negotiations for the purchase of the MS, Eid informed 
the director of the library of the University of Michigan, 
W.C. Rice. that he had gained access to an additional 11 
folios (Facs. ix). The source of these 11 folios has not 
been publicly reported. The total of 52 folios given by 
Eid at that time (ib.) must have been reached by counting 
the two half folios as one. The number of 103 fragments 
refers to what is visible on an old set of photographs 
made by Eid (ib. xxvii). Actually three more fragments not 
visible on these photographs were returned to the Coptic 
Museum in October 1975 (ib. xxvii-xxix). 
1 S. Emmel, BASP 14.56-57; Facs. xxi-xxv. These 
descriptions replace the incorrect one in Ka. I 11-13. 
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have been identified and more or less completely restored, 
while a number of small fragments remain unidentified. 
Some parts of the MS which are now lost can be documented 
by photographs taken on various previous occasions. The 
available documentation of the text of TriTrac is as 
follows: 
(1) The editio princeps (Ka.), which is still the 
only critical edition of the text. 
(2) The Facsimile Edition of Codex I (Facs.), which 
reproduces in correct positions 43 fragments of 
-the pages containing TriTrac not included in the 
. dO to.' 1 e l lO prlnceps. 
(3) The photographic evidence collated by Emmel, 
BASP 15.255-61 (Emmel). 
The two missing final folios (of which the second may have 
See also Robinson in R. McL. Wilson (ed.), The Future of 
Coptic Studies, 60-67. 
1 Cf. Facs. xxvii-xxix. 47 fragments were placed in 
Codex I by various scholars subsequently to the first 
editions of its tractates. Facs. also includes 30 
unidentified inscribed fragments (Fragments nos. 1-30) 
and 38 unidentified fragments now only documented in 
photographs (Fragments nos. 31-68). (This makes a total 
of 169 fragments, apparently because to the 103 fragments 
on the photographs made by Eid one must add three fragments 
not on the photographs, one fragment misplaced on those 
photographs and now 
broken off from the 
made [Facs. xxix]. 
in Cairo a total of 
missing, and 8 fragments which have 
papyrus after the photographs were 
With the addition of the 54 fragments 
169 is reached.) 
5 
been a stub) may have contained text related to TriTrac, 
but they may also have been uninscribed back flyleaves. 
In fact, one or two letters are faintly visible below the 
remains of a line of asterisci on.p. 138. 1 As this kind 
of line is used regularly by this scribe to mark the 
conclusion of tractates (see below), and also because 
the text preceding this line has the normal form of a 
concluding doxology, it is unlikely that the additional 
text was (a fourth) part of TriTrac. It may, however, 
have been the title or the colophon of the tractate, or 
also a short independent tractate. 
The date and provenance of the codex can be determined 
with some precision from Greek papyrus fragments used as 
cartonnage in the cover.2 On these fragments the names of 
Chenoboskeia and Diospolis occur. Chenoboskeia (Copt. 
Sheneset, Arab. al-Qa~r) was located only some five 
kilometers from the site where the Nag Hammadi library 
1 Emmel, BASP 14.57; Facs. xxiii. 
2 Some of the papyrus fragments were edited 
provisionally by E.G. Turner in M. Krause (ed.) Essays on 
the Nag Hammadi Texts in Honour of Pahor Labib, 17-18. 
Photographs of the cartonnage were subsequently published 
in the Cartonnage volume of the Facsimile Edition, plates 
3-8. See also Robinson, Introd., NHLE, 16; Facs. xv-xvii; 
and the "Preface" to the Facsimile Edition of the 
cartonnage, xv-xvii. Papyri from the cartonnage of all 
the Nag Hammadi codices are now edited by J.W.B Barns, 
G. Browne and J.C. Shelton in the Nag Hammadi Studies 
series (vol. 16, Leiden 1981), but this edition is 
still not accessible to me at the time of writing. 
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is alleged to have been discovered, whereas "Diospolis" 
is best interpreted as Diospolis Parva across the Nile 
from Chenoboskeia. 1 The Greek handwriting has been 
attributed by E.G. Turner to "the first half of the fourth 
2 
century.lT In principle no absolutely compelling inference 
can be made about the provenance of a cover from the 
.f 
cartonnage it contains, as the manufacturers of a cover 
are not necessarily identical with the original owners 
of the papyrus used as cartonnage. Nor can it be 
presupposed ~ priori that there was a close connection 
between the manufacture of the cover and the copying 
out of the manuscrip1. But in this particular case there 
is additional evidence which suggests that cartonnage, 
cover and manuscript are in fact connected: All the 
tractates of Codex I were copied by the same scribe, 
except tractate 4 (Res). Whereas the hand of this scribe 
is not found elsewhere in the Nag Hammadi library, the 
hand of tractate 4 is identical with the first hand of 
Codex XI. The second hand of Codex XI has in tUrn been 
identified with the hand of Codex VII. These three 
MSS are consequently closely related in their 
1 More precisely the reference is probably to the 
nomos of Diospolis Parva, to which Chenoboskeia belonged: 
The words LLOq~O~ ~8pL X~vop' I, 1 c :4 (as the text is 
now to be read) refer to the nome more likely than to a 
person (as Turner, 18, thought initially), or to the town 
of Diospolis Parva itself. 
2 Turner, 17. 
production. 1 But they also have in common that the 
cartonnage of their covers derives from Chenoboskeia: 
In a fragment from a letter found in Codex XI the sender 
is said to be a man from that town,2 and the cartonnage 
of Codex VII derives at least in part from the Pachomian 
7 
monasteries of the region. Further, some of the documents 
" 
used as cartonnage in Codex VII 'are dated,3 and these 
datings, ranging from 333 to 348, agree with Turner's 
dating, on palaeographical grounds, of the cartonnage of 
Codex I. The coincidence that these three codices are 
related both in terms of scribal hands and in terms of 
the provenance and the date of the cartonnage of their 
covers, together with the fact that the codices were 
subsequently buried in the same.region as the cartonnage 
derives from, can hardly be accounted for in any other 
way than by assuming that Codices I, VII and XI were all 
inscribed and bound w~thin the same context (the same 
scriptorium?) in the region of Chenoboskeia, not many 
years after 348. On the other hand, as people who 
practised the binding of books are likely to have bought 
and collected used papyrus it cannot be safely inferred from 
the fact that some, or perhaps even all, of the carti::mnage 
1 They can also be grouped together in terms of 
format, cf. Robinson in Krause (ed.), Essays, 185, 187. 
2 Facsimile Edition of the cartonnage, plate 72; 
cf. the nPreface,n xvii. 
3 See Barns in Krause (ed.), Essays, 12-15; Robinson 
in Facsimile Edition: Cartonnage, xix. 
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derived from Pachomian monasteries that these monasteries 
1 
were that context. 
Also the question for whom and for what purpose the 
MS was written can be partly answered. The chief scribe 
of the MS has decorated it with Christian symbols: On 
p. B Latin crosses as well as the crux ansata and a 
/ 
formula 0 ~ ArrOC have been drawn; a crux ansata also 
concludes the first part of TriTrac on p. 104:3. Unless 
these signs have been copied from the scribe's model--it 
is far more likely that on p. B they have been added 
because of the spare space--they bear witness to the 
scribe's attitude tff the text he was copying. First, 
since it is unlikely that a commercial MS would be 
decorated in this way, they show that the codex was made 
for the private use of the scribe (and the group to which 
he belonged). That this is so may also be deduced from 
the non-calligraphic quality of the script. Secondly, the 
signs testify that the scribe was a Christian; and thirdly, 
they suggest that he regarded the texts as valuable 
1 Pace Barns, 12. For a discussion of the inherent 
possibility of this see Robinson, Introd., NHLE 16-21. 
That no Pachomian monks could have been sympathetic 
towards Gnosticism is argued by S~ve-S5derbergh in 
Menard (ed.), Les Textes de Nag Hammadi, 3-13. Hedrick, 
NovTest 22.78-94, interpreting the Life of Pachomius, 
shows that "Pachomian" monasticism was less homogeneous 
in organization, and possibly therefore in doctrine as 
well, than is sometimes believed. He conjectures that 
the Nag Hammadi library may have been owned by a faction 
of monks emphasizing the importance of visional experience. 
Christian documents. Thus the possibility is excluded 
that the copies were made in the interest of refuting 
1 Gnostic heresy. The owner, or owners, of the codex 
will have been a Christian, or a group of Christians, 
sympathetic to Gnostic ideas. As Codex I was produced 
9 
and in all likelihood owned by the same group as produced 
Codices VII and XI, whose contents are clearly 
heterogeneous, this group cannot, however, be identified 
with any of the varieties of Gnosticism represented by 
the texts. 
The MS contains a number of signs, among them 
reading signs and text division marks. As the 
understanding of their use does not always bear on the 
interpretation of the contents of the text, an exhaustive 
study of them may be dispensed with here, and I restrict 
myself to the following observations. 2 (These observations 
refer only to TriTrac, although in some instances it has 
been found useful to supply evidence from the rest of the 
MS.) 
Point and apostrophe. Both a hooked apostrophe and a 
high point frequently occur. Other forms are rare. 3 
1 This is the view argued by S~ve-S5derbergh, Ope 
cit. 
2 A first study of them was published in Ka. I 14-15, 
10-22. 
3 A double dot (:) is found at the end of lines 
52:29 and 87:4, cf. 18:30, 19:24, 29:33, and after the 
first word of a line in 78:9 and 136:16. A straight 
apostrophe may be discerned e.g. in 51 :35, 66:35. 
10 
Their uses are: 
(1) Syllable division only (rare). 1 
(2) Syllable and morpheme division. A double 
consonant is often marked in the middle to 
2 distinguish two morphemes. Of the letters, 
Sand T are very frequently marked, often also 
!' 
H, SI , A, p, C, -Y, 9 and 2. Indeed, every 
letter which can close a word in Coptic has 
received a mark at least once. 3 
Sometimes the point'is placed in or near the middle of 
the line. No distinctive functions seem to belong to 
these forms and positions. Nor do hook and point differ 
from another in their function as articulation marks. 
The only significant difference in their use that I can 
detect is that the hook is the preferred shape after To 
1 Apart from the usual spelling i..rorSAOC (cf. 
Layton, ZPE 11.191). the following instances have been 
noted: S2S·SI(\)9 52:33, 2ST o2C0T 53:4, S9Ki..°pi..FT 
55 : 25 , i.. TT,S 2· 2.. 9 77 : 27, t. 1 i.. ° /8S C 1 C 1 30 : 26 - 27 • 
2 E.g. OYN 6i..Mo MSN 51:34, i.. To TS2A9 54:21, 
nSTot 106:31, i..SN~·NXS 112:11; cf. also Ka. I 14 no 12. 
3 The evidence does not suggest that those letters 
which also constitute common one-letter prefix morphemes 
are marked more frequently than letters which do not 
possess such morphemic qualities (the observation made by 
Layton, ZPE 11.192 concerning NRC II,~). Thus, for 
instance, an explanation of the marking of T as 
fundamentally a way to distinguish it from the article 
is contradicted by the fact that the letters nand N are 
marked with much less regularity when not used as 
articles than is T. Further, one-letter morphemes are 
1 1 
The situation described here makes it impossible to 
demonstrate conclusively the existence in the MS of a 
system of punctuation as distinct from a system of 
syllable and word d~vision, as any point which may be 
interpreted as a sign of punctuation may also be read as 
an articulation mark, used organically or by scribal 
l 
habit. 1 On the other hand. many of the points which may 
be read as articulation marks may also be interpreted as 
punctuation marks. This is particularly striking on the 
first few pages of TriTrac, where not only do the greater 
number of the points actually occur at the end of segments 
of text which we sh~uld identify as clauses and sentences, 
but also the majority of such clauses and sentences as 
the text may be divided into are concluded by a high point. 
(Possibly even some instances of the hooked apostrophe 
are to be interpreted as punctuation marks.) Later in the 
text such correspondences are less regular. This suggests 
that the scribe actually did m~ke an attempt to punctuate 
actually found to be marked in some instances, e.g. 
1. "/TPOYCOYCI)N9 55:31-32, snojOYwO)S 55:39-40, Mon2w9 
57:39, J~T9·P NOSI 58:13. NNo1.TO)Th 62:38. It seems 
that, as far as the system followed by TriTrac is 
concerned, the reason why some letters are marked more 
frequently than others is that the letters in question 
occur very frequently within a syllable (Inlaut) so that 
a need is felt to mark these letters when they occur at 
the end of a syllable (Auslaut). 
1 On the inconsistent use of the apostrophe cf. the 
remarks of Layton, 193. 
12 
his text but became less concerned with doing so (perhaps 
because he was unable fully to understand its contents) 
in the process of copying. 
Signs of text division. The following may be 
distinguished: 
(1) Punctuation: See above. 
J" 
(2) Spaces indicating major divisions of text 
(paragraph) occur in the MS although not very 
frequently and at irregular intervals. 1 The 
initial letter of the following section is, as 
a rule, slightly enlarged. 2 Interestingly the 
majority 6f the sections following a space are 
introduced by XS: This shows that this particle 
is sometimes felt to indicate a significant 
change in the text. 3 
(3) A diple obelismene ()---) occurs once,4 probably 
1 Cf. 55:27. 64:8, 69:3.10.14.31, 70:7.14, 71:7.35, 
73:18, 74:18, 75:13, 78:17, 80:30, 112:27. There is no 
evidence that a space is ever used to signal syllable and 
word division, or a period, as Ka. I 15 suggests. 
2 On this usage in early Christian MSS from Egypt cf. 
Roberts. Manuscript, Society and Belief. 15-17. 
3 XS in TriTrac often corresponds to, and probably 
translates, o~v and yap; this usage is not well attested 
elsewhere. in the Sahidic New Testament there are only 
three instances of XS = yap and none of XS = o~v. 
4 Below 82:9 (Cf. bottom of p. 33). On this sign 
and its relation to the paragraphus see Turner, Greek 
Manuscripts, 14-15 with n. 4. 
1 
with the same significance as the space. 
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(4) What may be described as a line of diples 
ending in an obelus concludes major sections of 
the tractate (on pages 104 and 108). It must 
be distinguished from 
(5) what may be described as ~ line of asterisci, 
... 
which the scribe uses to close a tractate 
(pages B, 16, 43, 138). These lines are not 
exclusively decorative; they should also be 
read as division marks. Thus the fact that 
·traces of a line of asterisci are discernible 
on p. 138"~llows the inference that there 
was no fourth part of the Tripartite Tractate. 
Diple. Several uses should be distinguished: 
(1) A line of diples closing the part of a tractate 
(see above). 
(2) Diple obelismene signalling a paragraph (see 
above) . 
(3) "Critical" diple at the beginning of a line;2 
it more probably points out a passage of special 
interest than a textual problem. 3 
1 82:10 begins with XED There was no room for 
spacing at the end of the preceding line. 
2 68:19, 82:2-3, 84:11-13, 119:23-27; cf. 17:1, 
40:1-2. 
3 The passages marked in this way tend to be general 
and easily quotable dicta: "He is the All" 68:19; the 
nature of prayer 82:2-3; on violence 84:11-13; on the 
double inclination of the psychics 119:23-27. The meaning 
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(4) "Diple" used to fill up the end of a line, more 
often than not at the end of a page. 1 It is 
not to be understood as a punctuation mark. 2 
The more significant classes of scribal errors 
are as follows: 
(1) The most frequent single error is the omission 
of one, less often of two letters in the course 
of writing. This includes 
(2) omission of the article: 5 instances were 
corrected by the scribe,3 11 were left 
of the two instances. in GTr seems less expli~able in such 
terms. These diples may also be interpreted as line 
fillers added as a result of adjustment of the margin. (A 
line filler at the beginning of a line may be observed in 
96:32.) These signs may also have been taken over from 
the model: On the scribe's tendency to mechanical 
reproduction see below. 
1 59 d en , 
90:13, 93 end, 
66 end, 
97 end. 
75:32-35. 83:21, 85 end, 89 end. 
101 end. 118:36. Line fillers were 
also used in Codices III and XII. 
2 See in particular 75:32-35 and 89/90, 93-94, 97/98, 
101/102 in the translation below. It is clear from a 
correct translation of these passages and from the study 
of text division marks above that the statement of Ka. 
I 15 that "les 'chapitres', si lion peut en distinguer 
dans cet ouvrage. sont generalement marques par des 
elements en forme de V couch~ (Ichevron') au d'Y couche 
(diple), l'ouverture ~ gauche H is not correct. 
3 55:39, 57:36. 70:4, 126:23, 129:16. 
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uncorrected 1 (contractions not counted);2 
(3) omission of the pronominal suffix: 2 instances 
corrected,3 5 left uncorrected. 4 
(4) Confusion of Y and q. (a) Subs ti tution of q 
for Y: 2 instances were corrected,5 at least 
13 were 6 left uncorrect,ed. (b) Substi tution of 
Y for 9: 1 instance corrected,7 at least 9 
instances left uncorrected. 8 This serious 
confusion is probably best explained from 
similarity of the two letters in the script of 
the model. 9 
(5) Confusion '·'of nand T. sn corrected to STB 
51:23,92:25; )'92wfTln 62:18; 2Hn for 2HT 
108:27.35; nSYSnlCKOnH 91:9. These examples 
corroborate the hypothesis of Ka. I 16, that the 
hand of the model used a semi-cursive T 
1 57:4-5, 60:5, 78:29-30, 82:11, 94:31, 106:11, 
112:3. 114:14. 116:25-26. 117:14, 118:11. 
2 This is a not uncommon error in early MSS, cf. 
Kahle, Bala'izah, ch. VIII, §§ 53a, 94a, 110c. 
3 61 :23. 66:20. 
4 52:17, 53:4, 116:9. 120:21, 126:21. 
5 123:23, 127:3. 
6 Cf. 59:18, 63:10, 64:21, 93:6, 90:1,91:8, 110:20. 
113:11.13, 117:9-10.11, 119:32, 131:3. 
7 54:16. 
8 Cf. 55:4.10, 59:35. 80:28, 88:30, 89:11.13, 90:23, 
94: 1. 
9 Cf. Kahle, ib. §§ 60B, 122. 
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resembling a r . 
(6) The frequent haplographies and dittographies 
are surveyed in Ka. I 18-19. 
(7) Influence from Sahidic spelling and/or 
pronunciation. The following Sahidicisms were 
corrected by the scribe: KW'8' 97:14, 99:7 (as 
.r' 
a rule the spelling KW only occurs in TriTrac 
before a syllabic consonant producing elision 
of ~)~ 2P~ corrected during writing to 2PH¥ 
68:24, 8N82(8) corrected to 8N' H' 28 (sic) 
-121:26, 20 corrected to 2W 129:31. Numerous 
uncorrected Sahidicisms remain in the MS, but 
many of them probably originate from earlier 
stages of the transmission and some may go back 
to the Coptic archetype itself. 
It is suggested by Ka. (I 35) that the copyist was 
a man tlvraisemblablement plus grec que copte,1I apparently 
in an attempt to account for the numerous scribal errors 
and orthographic peculiarities of the text. Now the fact 
that the other tractates copied by the same scribe do not 
show the same types and amount of peculiarities as TriTrac 
would lead one to seek the cause of these peculiarities 
in the earlier stages of the transmission rather than in 
the competence of this particular scribe. In support of 
their view the editors argue that the scribe has in 
general spelled Greek words correctly. But the treatment 
of Greek words in TriTrac in fact leads to the opposite 
conclusion to that of the editors. Consider for example 
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such forms as AnOCTACIOC (for a~oKa~~0~a0~S) 128:30; 
APXHArrSAOC 100:1; AYTSY30YCIOC 75:35; the plural 
rpA~HOY 112:25, 113:4; 6WAON (for 8t6w~ov) 79:10-11; 
StlOC (forCLt't"!OS) 81:10; 61N6YNOC 106:37, even treated as 
fern.; the regular contractions of the indefinite article 
with OY in OYCIA and of the definite masculine article 
... 
wi th n in nN~, npO~HTHC and nAHP(0MA. A Hellenist would 
hardly have treated Greek words in this way, on the 
contrary they are easily explained as forms produced by a 
native Egyptian scribe not very well acquainted with 
Greek. 
The question should also be asked whether the scribe 
has deliberately changed the text of his model. The 
suggestion of Ka. (I 35) that the scribe attempted, not 
quite successfully, to translate a Sahidic model into 
Subachmimic can be disposed of immediately, as it is 
highly improbable that the text goes back to a Sahidic 
archetype at all (see below). In a few instances the 
scribe has in fact first written a Sahidic form and then 
corrected it into a Subachmimic variant (see above, p. 15 
(7J; the likely explanation for this is that the scribe 
felt more at horne with Sahidic than with Subachmimic 
orthography. Another observation which can be made from 
these corrections is that rather than trying to replace 
Subachmimic with Sahidic forms he made an effort to 
preserve the dialecticisms of his model. 
There are also instances of slavish reproduction of 
graphic forms, as when he writes MIMI MMOq in 66:31-32, 
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and when he corrects his "mistake" n)..p)"6IC to n)..p)"6160C 
in 101:30 (n)..p)"6160C is used throughout, 4 instances). 
(This is not a spelling peculiarity of the scribe, for 
in GTr 33:37-38 he copied, twice. n)..p)"6ICCOC.) 
These few examples suffice to show that the scribe 
desired to reproduce the text of his model accurately. 
! 
His aim was to produce a copy, not a translation, a 
revision or a critical edition. 
II The Text 
The title of the tractate,~f indeed it ever had 
one, is not known. As the final folio of the text 
(137/38) has been heavily damaged, it cannot be decided 
whether the tractate was given a title in the MS or not, 
although traces of writing which can be discerned below 
the concluding line on p. 138 may have belonged to a 
subscript title (cf. above, p. 4). It is quite 
conceivable that the tractate was not given a title by 
the scribe, since of the other tractates copied by him, 
that is, Codex 1.1. ~ and }, only the first one (the 
Prayer of Paul) was provided with a title. Thus for 1,2 
to be without a title would be in accordance with what is 
the rule with the tractates copied by this scribe--in 
contrast to the remainder of the Nag Hammadi tractates, 
where a title is nearly always indicated. 1 It is also a 
matter for doubt whether a title is at all to be expected 
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for a work of the nature of TriTrac. The Valentinian 
Exposition (NRC XI,2) does not have a title, nor do 
Irenaeus, Rippolytus or Epiphanius give reason to think 
that the Valentinian treatises they used bore titles. The 
same applies, outside Valentinianism, to NRC II,2. What 
all these texts have in common is that they are 
I' 
comprehensive salvation-historical treatises of a didactic 
nature. It is easily understandable that titles were not 
normally applied to works of this genre, unlike apocalypses, 
which can be attributed to particular revelation mediators 
giving them authority, and also unlike treatises with a 
more restricted scope, which can be defined by their 
subject matter. 
That the text is not a treatise but a summary or an 
excerpt from a treatise has been suggested by R.-M. 
Schenke (Sch. 135), on the basis of the use of XS to 
introduce paragraphs in the text, a usage which he assumes 
is elliptic for nSXAY XS. If this were the case, however, 
one should not expect the text to form a continuously 
flowing discourse, but to exhibit breaks and discontinuity 
in the argument. Schenke has not tried to argue that 
this is the case, and I must say. for my own part, that I 
1 Cf. Standaert. VigChr 30~138ff. Instead of 
attributing this anomaly to the idiosyncracy of this 
particular copyi:st (thus Standaert, 140, 149)--he did, 
after all, give the title of I,l--one might equally well 
regard it as deriving from a common source of transmission 
for I.~, 1 and 2· 
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can find no indications in the way that the text is laid 
out that we are not dealing with an author expounding his 
teaching at first hand. As far as the "introductory XS " 
is concerned~ it seems to serve to connect paragraphs to 
one another, in the same way as Greek employs o~v, yap 
and other particles (Blass-Debrunner §§ 451-52), which it 
may be assumed to translate in the Vorlage. The XS 
which opens the text may be interpreted as a subordinating 
causal conjunction, in conformity with normal usage. 
Ka. 's assumption (I 33-35) that TriTrac is a 
translation from the Greek has met with no contradiction. 
In fact, rio Gnostic-work which exists in Coptic has ever 
been shown to be anything but a translation of a Greek 
original,1 and there is no reason to suspect that TriTrac 
should be an exception to the rule. In order to make the 
fact of a Greek Vorlage transparent, however, I submit 
the following observations: 
2NS~Y NS 2'( MNTPsc·fMMS 110:17-18, "they are glories 
and theories," is not a very meaningful sentence, but it 
is easily explainable from a Greek Vorlage: The 
1 Such attempts have been made. G. Fecht thought 
that the Gospel of Truth was an original Coptic work, 
while P. Nagel tried to show that it was translated from 
Syriac; both theories have been convinCingly refuted by 
A. BClhlig, "Zur Ursprache des Evangelium Veritatis,1I Le 
Mus6on79 (1966) 317-33, and Menard, L'~vangile de Verit~, 
9-17. Similarly, A. Kragerud1s arguments that Pistis 
Sophia was composed in Coptic have been rebutted by H.L. 
Jansen in Temenos 3.181-83. 
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translator, more accustomed to the biblical than to the 
classical sense of 661;(1, has failed to see that SAY was 
no equivalent to the word in this case. 
A valuable (but generally unrecognized) clue to a 
Greek Vorlage in many texts is the mechanical use of the 
verbal pre-extension P ~(o)pn N- "be the first to II . . . , 
"do in advance." in transla ti ons of compounds wi th 1TpO -, 
regardless of whether the preposition refers to time, 
space or preference. In TriTrac the following 
restorations may be made with some degree of confidence: 
p ~opn NSr ABAA < z1TP08A.58t'V 
p ~pn MMSYS .< z1TPOV08t'V 
(62:19)1 
(61:1-2,126:28) 
p ~Apn' nMOYKMOYK < ?z1Tp08VV08 LV 
P O)Apn NC())Tn < :al:1TP0(1(p805a ~ 
(107:28) 
(121 : 23 ) 
(82:24) P O)Apn NC OYCuN < z1TPOY ~ VWOK 8 ~ V 
:tt _ 
1Tp08~V(1~ (for references, cf. 
Ka. II 335 s.v.) 
(for references, cf. 
Ka. loco cit.) 
In all these instances the hand of the translator is 
noticeable; particularly revealing are the mistaken 
renderings P u}pn NS'i' ABAA and P O)Apn NCWTn. 
nASI STAyt 20 APAQ87:9 is an over-literal 
translation of 0 1TapaKA.~~os. 
NITynOC NO)Apn 123:15 must represent ©c GPX~~D1TOL 
or possibly 0 t 1Tpun6~D1To ~. 
1 Cf. Crum, Dict., 588a; also Nag Hammadi Codices 
III,~ and IV,~, 14 for the Gnostic context. 
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The milieu of the text is unanimously assumed to be 
Valentinian, and there can be no serious doubt in this 
regard. Firstly, the commentary below will provide ample 
evidence that TriTrac belongs in a Valentinian literary 
tradition, a tradition which is also exemplified by such 
writings as the Valentinian sources of Irenaeus, 
( 
Hippolytus and Epiphanius, as well as by Clement of 
Alexandria's Excerpts from Theodotu.s and the Valentinian 
Exposition of NRC XI,~. Secondly, that the author is not 
only a "literary" Valentinian, but also a practising 
member OI the Valentinian spiritual Church is borne out 
by the attention h~'gives to the spiritual Church in 
general (especially in the final parts of the treatise 
from 114:30 onwards), and by the statement "us ..• who 
are his Church" 125:4-5 in particular. 
Puech and Quispel thought, in 1955 (P&Q), that they 
could take one step further, and suggested that the 
author of TriTrac was Heracleon, who according to Clem. 
Strom. IV 71:1 was Valentinus l most outstanding pupil and 
according to Hipp. El. VI 35:6 the main representative, 
together with Ptolemy, of the "Italic," or "Western" 
branch of Valentinianism. Heracleon is also known as the 
author of a commentary on the Fourth Gospel, of which 
numerous fragments have been preserved through Origen's 
commentary on the same text. P&Q offer two lines of 
argument for this view. The first argument 'starts from 
the observation that the first principle of TriTrac is 
unitary, a Father, and not a syzygy (as e.g. in the main 
system in Irenaeus)~ and that this agrees with the 
position of the Valentinian system in Hippolytus (El. 
VI 29:5): IIL'un et l'autre ... s'accordent a mettre 
l'accent sur l'unicit6 du Dieu inconnu, et, s'agissant 
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la d'une attitude qui ~tait loin d'etre unanime au sein 
de l'fcole. cet accord para1t as,sez significatif pour 
donner a penser qu'ils appartenaient tous deux a une mgme 
tendance~ a une m~me fraction du Valentinisme. Admettant, 
d'apr~s une opinion aujourd1hui commune, que la source 
d'Hippolyte provient de la branche 'italique
' 
de la secte, 
on sera ainsi amen~ a classer notre auteur parmi les 
valen tiniens 'occide'n taux "' (P&Q 82- 83) • Since Tri Trac 
apparently is the work of a prominent Valentinian teacher, 
and cannot be Ptolemy. whose system, it is assumed, is 
represented by Iren. AH I 1-8, Heracleon is left as the 
only likely alternative. This argument makes a series of 
assumptions, each of which is open to serious criticism. 
It will be sufficient, however, to point out that the 
basic presupposition is flawed: There is simply no 
justification for the claim that the notion of a unitary 
first principle, as opposed to a syzygy (Bythos-Sige, 
Father-Thought etc.) would be unacceptable within Oriental 
Valentinianism. In fact, the Western school exhibits 
both theories (the systems in Irenaeus and Hippolytus), 
and there is no reason not to expect similar variety in 
the Eastern school. It should be added that we possess 
no certain documentation of Oriental Valentinian theories 
on the subject. The second argument is based upon the 
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reports on the doctrine of Heracleon in (Ps.-)Tert. Adv. 
Haer. 4 and Philastrius Div. Her. 41; but as B5hlig points 
out ("Zum Gottesbegriff," 50-51), these testimonies do not 
say that Heracleon assumed an initial monad, from which 
two fur;ther entities emanated (which P&Q identify as the 
Son and the Church). but that the original monad duplicated 
itself into a duality. 
The editing team of Ka. express greater reservation 
than P&Q with regard to Heracleon as the author, but 
confidently retain the attribution of TriTrac to Western 
Valentinianism: "Quoi qu1il en soit, il est clair que 
notre ecrit est d'origine valentinienne, et appartient 
plus sp&cialement h ll€cole dite 'italienne'" (Ka. I 37), 
a formulation which is echoed by several of the reviewers. 1 
The argument for Heracleon as the author has been 
taken up by B5hlig, "Zum Gottesbegriff." 51, referring to 
the fragment from Heracleonfs commentary on the Gospel of 
John in Orig. In Ioh. II 14. where, he claims, Heracleon, 
like the author of TriTrac, uses the name Logos for the 
figure which other Valentinians refer to as Sophia. But, 
as the fragments in Orig. In Ioh. VI 20-21 and XIII 44 
make evident, Heracleon's Logos is identical with the 
Saviour, and if the Logos is g~ven a demiurgic function 
1 n[Le traiteJ se rattache plus particuli~rement a la 
branche 'italique l du valentinisme,n J. Dani~lou, VigChr 
29.70; "certamente di un esponente del valentinianesimo 
occidentale," D. Devoti, Rivistadi Storia ~ Letteratura 
~eligiosa 11.273; "inhaltlich weisen ihn die Herausgeber 
vermutlich mit Recht der westlichen Schule der Valentinianer 
zu. T1 U. Luz. ThZ 33.384; cf. also K.-M. Fischer, ThLZ 104.662. 
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in the fragment cited by B5hlig, this is in full agreement 
with the description of the activity of the Saviour in 
other Valentinian documents (e.g. ExcTh 47:1, Iren. AH 
I 4:5). 
Colpe, JbAC 22.105-06, is also favourably disposed 
towards the hypothesis of Herac~eon as the author, because 
"die JohanneserkHtrung des Herakleon enthlil t Parallelen 
zum TractTrip. die kllirender sind als aIle anderen." 
A justification for this assertion is not given, and I 
can only state that it has not received confirmation 
through my own commentary on the text. I also fail to 
perc:erve any IIDefizienz systeminterner Relationierungen ll 
in the treatise, or that its system should be less tightly 
structured than the one in Iren. AH I 1-8, which Colpe 
claims is a common characteristic of TriTrac and Heracleon. 
That all arguments put forward so far for a closer 
definition of the author and milieu of TriTrac can be 
shown to be inconclusive does not imply that progress in 
this area cannot be made. First of all closer attention 
should be given to the evidence that exists concerning 
the two Valentinian schools. According to Hippolytus what 
divided the two schools was the interpretation of the 
nature of the body of the Saviour: 
Concerning this there is a great dispute among them--
a cause of dissension and division. Consequently, 
their teaching is divided and the one is called among 
them the eastern doctrine, the other the Italian. 
Those from Italy--and to this group Heracleon and 
ptolemaeus belong--say that the body of Jesus was 
psychic and that because of this at his baptism the 
Spirit came upon him like a dove--that is, the Logos 
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of Soph~a, the mother from above--and entered into 
his psychic body, and also raised him from the dead • 
..• Those from the east--to whom Axionicus and 
Ardesianes belong--affirm that the body of the 
Saviour was pneumatic. For there came upon Mary the 
Holy Spirit, that is, Sophia, and the power of the 
Most High, the creative art, in order that that which 
was given to Mary by the Spirit might be formed (EI. 
VI 35:5-7; tr. Hill in Foerster-Wilson). 
The significance of the issue is made clear by the 
texts. In AH I 6:1, after stating that the spirituals 
were sent down to earth in order to be trained and 
educated, ,Irenaeus continues: 
The Saviour is said to have come to the psychic, 
since it possessed free will, in order to save it. 
For they maintain that he received the first-fruits 
of those whom he intended to save (~v yap n~8~~8 
G~~8LV, ~as &~apx~s aD~OV 8L~~~tvaL); from Achamoth 
he acqUired the spiritual (~O ~v8u~a~LK6v) from the 
Demiurge he put on the psychic Christ, from the 
Oikonomia (the dispensation) he was endowed with a 
body which had a psychic substance, but was so 
constructed with ineffable art that it was visible, 
tangible. and capable of suffering. He received 
nothing whatever material, they say, for matter is 
not capable of being saved (tr. Hill). 
The composition of the Saviour is a function of his 
salvific task. He receives as increments the substances 
of those for whose salvation he is appointed, in such a 
way that by his descent into the world and subsequent 
ascent from it he prefigures ("first-fruits") the 
salvation of those whose substances he contains, at the 
27 
same time as they on their part, spirituals and psychics, 
all become part of the totality of the Saviou~. In this 
passage the word "body" is reserved for the empirical (but 
psychic) body of Jesus, but the context, as well as the 
use of the word "put on" (tv6t6uG6aL) to describe the 
Saviour's assumption of his added components, hints that 
... 
there also exists another "body" of the Saviour, namely 
the community of the saved. This interpretation is 
confirmed by ExcTh 1: "What Sophia brought forth as 
'flesh' for the Logos, (he says), namely the spiritual 
seed, that the Saviour put on and descended" (0 1Tpot[3aA8, 
I CPT)(jt~ aapKtOV 'fre A6Y(J2 1] Iocp~a, rro 'lTV8~0,arrLKov G'lTtp/-La, 
rroDrro GrrOALGa/-L8VOS KarrnA68V 6 Iwrr~p). Here the body of 
the Saviour consists of the spiritual seed worn by the 
Saviour at his descent. The comparison of this fragment 
with the passage in Iren. AH I 6:1 indicates the correct 
interpretation of Hippolytus' note about the issue 
dividing the two schools. Theodotus is, as the superscript 
to the ExcTh shows, an exponent of the Oriental school, 
and although not all of the Excerpts can be attributed to 
him, or at all to Oriental Valentinianism, it can be 
fairly confidently assumed that this is the case with the 
first excerpt. which follows immediately upon the 
superscript and is introduced by CPT)GC. Furthermore, 
Theodotus is explicitly mentioned in ExcTh 26:1, which 
clearly implies the same doctrine: "The visible part of 
Jesus was (the) Wisdom and the church of the superior 
seed, which he put on through the flesh, as Theodotus 
says.1I Now to Theodotus the body of the Saviour is the 
spiritual seed, whereas in Iren. AH I 6:1 the Saviour 
was clothed in both the spiritual and the psychic 
substance at his descent. This indicates that the 
controversial issue to which Hippolytus refers did not 
concern, or at least not primar~ly, the nature of the 
.' 
Saviour's empirical body, but the compasition of that 
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body of his which is the Church, the Westerners including 
in it the psychics. the Easterners restricting it to the 
1 
spirituals only. It is easy to understand that this 
question could become lIa cause of dissension and 
division,1I as Hipp61ytus says, being not only a 
theoretical issue of christology, but one with obvious 
practical con~equences. 
The Western position is also attested by ExcTh 
58-59: tlHe [Jesus Christ] took upon himself the Church, 
that is~ the chosen and the called--the spiritual from 
her who had borne it, but the psychic from the Oikonomia 
(dispensation)--and bore aloft what he had assumed and 
thereby what was consubstantial with them9 (tv taD~~ 
oDva~8L ~~v 'SKKA~G(av avaAa~wv, ~O tKA8K~OV Kat ~O 
KA~~6v, ~O ~8V ~apa ~~S ~8KOUG~S ~O ~v8D~a~LK6v, ~O 08 
tK ~~S OLKovo~(as ~O ~DXLK6v, [oJ aV8GWG8V Kat aV~V8YK8V 
a~8p aV8Aa~8V, Kat OL'aD~wv Kat ~a ~OU~OLS 6~OODG(a 58:1), 
1 This is also the conclusion of E. Pagels in her 
contribution to The Rediscovery of Gnosticism, I 277ff. 
On the other hand J.-D. Kaestli fails to take account of 
this aspect altogether in his article in the same volume~ 
391-403, although he otherwise offers several good 
observations on the subject. 
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1 
and elsewhere. Other than in Theodotus the contrasting 
Eastern view can be found in Epiph. Pan. XXXI 7:4-5: "But 
they say that his body was brought down from above, and 
passed through the virgin Mary like water through a pipe, 
without having received anything from the virgin's womb, 
but he had a body from above .•• ~ they say that he was 
.' 
brought for no other reason than to corne and save the 
spiritual race from above." What allows the attribution 
of this text to Oriental Valentinianism is above all the 
final sentence: Since the principle underlying the 
concept of the Saviour's body is that it contains the 
substance of that which the Saviour descends to save,the 
statement that he cam.e in -order to save the sDiritual race Hbich 
..I.. _. , 
stands in striking contrast to Iren. AH I 6:1, where the 
Saviour is said to have descended in ordBr to save the 
psychic, can only mean that the body in Epiphanius l source is 
thought of as exclusively spiritual. 
Turning now to Tri Trac, it says of the flesh (crripi;) 
of the Saviour that "it derives from the spiritual lagos" 
(114:6-7), i.e. from TriTrac's equivalent to Sophia. 
This flesh is the seed which the logos emitted previously 
when the Saviour ~anifested himself to him (114:9-16), a 
theme which corresponds to the emission of the spiritual 
seed by Sophia at the vision of the Saviour and his 
angels in other Valentinian systems. This seed is in 
1 Cf. Iren. AH I 7:2, ?15:1.3, III 16:1, 17:4; ExcTh 
?16. ?60, 61:6. The several variations between these texts 
cannot be discussed in this context. A recent study of the 
problems involved is provided by Kaestli, lac. cit. 
fact the spirituals (115:33-116:8), or the spiritual 
Church in the sphere of the logos (94:20-21, 97:5-9, 
125:4-5) and the body of the Saviour (122:12-15, 
123:11-22). In fact the psychics. or the Calling. are 
not members of the Church as such, but servants and 
helpers of the Church (119:25-142:1, 134:23ff). 
Consequently, it was for the sake of the Election. i.e. 
the spirituals, more than anything else, that the 
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Saviour came (122:17-19), a formulation which agrees as 
closely with the statement in Epiphanius quoted above as 
it disagrees with Iren. I6:1. For further details of 
TriTrac's views on these matters I refer to the translation 
below and the relevant notes. 
It will now be evident that if one takes Hippolytus' 
testimony about the distinction between the two Valentinian 
schools as the point of reference--which is the sole 
criterionfuat we possess for judging in the issue--then 
only one conclusion is possible: TriTrac belongs to the 
Oriental, not the Western branch of Valentinianism. The 
significance of this realization for the comparative 
study of the two Valentinian schools is obvious, since 
TriTrac then becomes the only extant example of a 
systematic exposition of Oriental Valentinian doctrine~. 
About the teachers of this branch of Valentinianism 
little is known. 1 Hippolytus mentions Axionicus, whom 
1 The available evidence is surveyed by Leisegang in 
Pauly-Wissowa, VIr A 2271-72. 
31 
Tert. Adv. Val. 4 describes as a conservative Valentinian 
teaching in Antioch, and Ardesianes, who is mentioned 
nowhere else and whose name several scholars have wished 
to emend to Bardesanes. Further. there is the Theodotus 
of ExcTh, and, according to some scholars~ Marcus the 
Magician and his teacher Colarbasus. The only conclusion 
which can be drawn from what is known of these figures, 
with regard to the authorship of TriTrac, is that the 
author cannot have been Marcus or Theodotus, the only 
names on the list of whose teaching enough remains 
to allow comparison: Marcus appears to have been 
dominated by an interest in number symbolism, whereas 
Theodotus applied the conventional name of Sophia to 
the fallen aeon and Mother of the spirituals, and not 
as TriTrac does, Logos. 
The date of composition was set by P&Q as "entre 
150 et 180 environ" (70), on the basis of their 
assumption that Heracleon was the author. Ka., strangely, 
adopts this dating, but without accepting the argument 
about authorship upon which P&Q based it (I 37). 
Subsequent commentators either accept this dating (Devoti, 
RivStLettRel 11.273 and 13.328) or leave the question 
unanswered. Since, however, the hypothesis that Heracleon 
was the author has to be rejected, the question of the 
date is thereby left open. What can be said with absolute 
certainty, 0 f cours e, is that Tri Trac cannot, on the one 
hand, possibly antedate the activity of Valentinus himself, 
from 130-40 onwards, and must, on the other, precede by a 
few years at least, the date of the codex in which 
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its Coptic version is preserved, i.e. ca. 340, on the 
other. It should be recalled that there is ample evidence 
that Valentinianism was still a force to be reckoned 
with. at least in the East, in the middle of the fourth 
1 
century, and there is no reason to assume that 
Valentinian treatises were no longer composed at that 
time. 
The question then arises whether there is any internal 
evidence which would alh)wa more precise dating wi thin this 
two hundred years span. I do not here intend to offer 
an exhaustive study of such evidence p but restrict my 
discussion to a ce~tain number of points which have 
emerged in the course of commenting upon the text. and 
which suggest, to my mind, that the date should be set 
at a later, rather than an earlier, stage within the 
span of time mentioned. 
(1) Affinities with Origenism. That such affinities 
exist was pointed out by P&Q~ who noted (a) that the 
argument from the designation of God as "Father" to the 
necessary existence of the "Son" in TriTrac 51:12-15 is 
a characteristic of the Origenist school (see note in 
loc.), and (b) that this is also the case with the 
a:l".g:um ent~_frQm the Quenes-S' of the Father to 
the onlybegottenness of the Son (57:8-23; see note). To 
1 Harnack~ Altchristliche Literatur, I 174; Leisegang, 
op. cit. 2269; A. V5Bbus, History of Ascetism in the 
Syrian Orient, I: The Origin of Ascetism. Early Monasticism 
in Persia (Corp. Script. Christ. Or., vol. 184; Subsidia, 
tom. 14), 54ff. 
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these observations one might add (c) the notion that the 
Son is eternally generated (esp_ 56:30-35, 58:7-8), Cd) 
the idea that the end will be unity. like the beginning 
(127:23-25~ 132:20-23), and (e) the idea that the entire 
cy.cle of emission, fall and temporal cosmic existeI)}~e 
expresses a providential economy on the part of the 
,. 
Father, and an education process; although this idea is 
not alien to other Valentinian systems, its striking 
prominence in TriTrac necessarily invites a comparison 
with corresponding features of Origen's theodicy.1 P&Q, 
it is true, described the affinities between TriTrac and 
Origenism in terms ~f an anticipation of Origenist tenets 
by TriTrac. and also interpreted them to evince an 
influence exercised upon Origen by Valentinianism in 
general and the author of TriTrac (Heracleon, whose 
commentary on John Origen knew) in particular. 2 But there 
is no reason why this line of argument could not be 
reversed, by assuming that the author of TriTrac has been 
exposed to Origenismr which is intrins~cally at least 
not less plausible. 
(2) Rejection of the Catholic notion of a substance 
of the Father. This occurs in a section where the author 
is concerned to establish the oneness and simplicity of 
1 The observation is also made by QUispel, "From 
Mythos to Logos,1I 167ff. 
2 This point of view is taken up again by Colpe. 
JbAC 22.103ff. 
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the Father. Among such affirmations as cannot be made 
of the Father is that he should have "a substance (o~ota) 
within him, from which he brings forth the things which 
he brings forth rr 53:34-35. I can find no other explanation 
for this statement than that it refers to the use of the 
word o~oLa in certain Christian theological contexts, 
especially in the lor-mula 8K 'LT]S o~otas 'LOD 1m'Lp6s 
used to express the generation of the Son. This formula, 
which was to become orthodox with Nicaea, was used by 
Origen and his pupils Theognostus and Dionysius of 
Alexandria, as well as by Dionysius of Rome (for all 
these see Athan. Decr. Nic. ~. 25). and by Tertullian 
(Adv. Prax. 4 and 26). As is well known. Origen once, 
In Ioh. XX 18, and later the Arians, opposed the formula 
because of its materialist connotations. If this 
interpretation of the passage in question is correct, 
and it is both plausible in the context and I can, as I 
said. see no alternative to it. then it provides an 
indication of the date of TriTrac, as the term o~aCa 
did not become a theological issue until the third 
century, as far as is known. 
(3) In 107:11-13 n[the serpent] is more cunning than 
all the evil powers ll we have a paraphrase of Gen. 3:1 
which does not make use of the standard LXX text, 
~pOVL~~'La'LOS ~av'Lwv 'L~V e~pLWV, but of a different 
version. The underlying Gk. seems to have been 
6 6 %~ % ~ % - %- ~ % ~ ~avoupy 'LSP S GO'LL ~~V'LWV 'LWV OUV~~SWV 'LwV 
% - 6 KaKWV. ~avoupy 'LSpOS agrees with Symmachus. but also 
Aquila and Theodotion had ~avoDpyoS (see the second 
apparatus in the Cambridge or the G5ttingen editions of 
the LXX). In spite of the fact that we are here dealing 
with a paraphrase and not a verbal quotation, it is 
hardly conceivable that the author of TriTrac has chanced 
upon a formulation agreeing with these versions by sheer 
coincidence, so the question arises how he came to be 
f 
influenced by this rendering. There is, as far as I am 
aware, no textual evidence which suggests that 
Valentinians, or any other Gnostics for that matter, ever 
adopted any text of the Old Testament other than the 
LXX, nor is it easy to conceive of any doctrinal reasons 
which would impel ~ Valentinian writer to adopt a Jewish 
rather than a Christian version of the text. It is more 
likely, therefore, that the passage reflects a text of 
the LXX emended by readings from one or more other 
translations, and if so, then more likely than not 
through the mediation of Origen's Hexapla, by which 
these translations achieved a certain acceptance and 
circulation outside purely Jewish communities. 1 If, 
however, TriTrac presupposes this influence of the 
Hexapla, then it can hardly be dated earlier than ca. 
250. 
Although none of these observations may be regarded 
in itself as absolutely compelling evidence for 
determining the date of TriTrac, together they constitute 
1 Cf. the discussion of the origin of an interpolation 
from Aquila in Philo by Katz, JTS 47.32-33. 
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a case for situating the text in the third century. and 
more probably in the second than the first half. It 
will further be observed that while the first group of 
observations relate more specifically to Origenist 
doctrine. there is also an Origenist connection involved 
in (2) and (3). The date suggested falls precisely 
r 
within the period when Origenism exercised a considerable 
influence in the East. and it is ~ ipso quite reasonable 
that an Oriental Valentinian writing at that time should 
display signs of that influence. 
III The Language 
About the orthographY of TriTrac Ka. comments that 
it agrees for the most part with Subachmimic, but there 
is also a strong Sahidic element. Furthermore, su~h 
features as H and (:j instead of Standard Sahidic S and 0 
respectively, are tentatively considered an influence 
from the dialect of Hermopolis (= Ashmunein) , whereas 
an occasional OY for W is, according to Ka., an 
Achmimicism.1 Before taking up the discussion of the 
dialect basis of TriTrac, I wish to add, on the subject 
of the orthography, the following supplementary remarks, 
concerning some peculiarities, the understanding of 
which is of some significance for the correct reading 
1 Ka .. I 22-29: Sahidicisms 24-25, "Hermopolitanisms" 
26, Achmimicisms 27. 
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of the text. 
Of the several possible explanations proposed by 
Ka. (I 30) for the forms SYMAY- 53:15, and SY~Y- 86:33, 
it is prooably correct to regard them as instances of' 
the same phenomenon as in AYTSYBOYCIQC 75:35-36 and 
STAYXnAyq 75:36 (see Ka. I 30 n.5)--consider also 
I' 
SYSOYNTOY 75:31--namely diphthongization by influence 
from a neighbouring syllable. Similar cases are quoted 
by Kahle (Bala'izah, ch. VIII par. 26A: SY = S) from 
Budge's Deuteronomy: 2SNKSYNOYTS, and Worrell's Proverbs 
XXVIII 4: SYKTO SYPOOY, although in a different context 
and left unexplained by him. 
The spellings of OY for S"tandard Sahidic OYOY f and 
YOY for Y, which both occur frequently in TriTrac are 
orthographic variants and should not be treated as scribal 
1 
errors. They are also to be found in Sahidic. 2 
Instability in the writing of N. This remarkable 
feature was treated neither in its full extent nor 
systematically in Ka.'s brief introduction, and it may be 
serviceable to do so here. 3 
1 Thus Ka. I 18-19, but cf. Kahle, Bala'izah, ch. 
VIII par. 58; Hintze-Schenke, Apostelgeschichte, 16-19 
(Schenke drew attention to this in Sch. 136). The 
spelling YOY has not been phonologically explained, but 
it seems designed to emphasize the consonantic value of w 
in a situation where the graphic differentiation between 
consonantic and vocalic ~ is still unsettled. 
2 Hintze-Schenke, loco cit. 
3 Cf., in general, Kahle, OPe cit., ch. VIII pars. 
27, 77, 79A, 80, 82, 90, 94C. 
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(a) Before dentals: Omitted: 1 TS = NTS 57:31, LS 
= NTS 60:3, corrected 'N'6E 117:25, C~ TnE 101:33; 
MT~EIOYE2C~2NE 131:26-27; XS = NXS (= Nol) 108:34, 114:33, 
117:36, 126:28. Added: NTS = TS 105:28, NTS = LS 127:14, 
N6E = LS frequently,2 OY~SINTS 131:13. Interchanging 
with E: ETS = NTS 110:21, 126:31, 128:35; NTE = STS 67:38, 
?113:37; N6E = STE 120:28. 
... 
The alternation between the 
forms ENTA- and STA- in the Perfect Relative may also be 
seen in this context, as well as the use of ENTA- in the 
Present Relative (see below). Note also the displacement 
of N in ENTEq-, for ETENq-, 52:2. 
(b) Before gutturals: Nr~p and r~p both occur 
frequently. MOYK N20 87:18. 
(c) The Conjunctive forms Nq- and q- are equally 
frequent (restricted to 3. sg.). 
(d) Mn for n: ?MnSTSMnSAAYE xn~q 52:4, MnOYS noys 
79:28, MnOYSEI 6E nOYEEI 94:40-95:1, MMnOY- (Neg. Perf.) 
120:35-36, 121:2. 
(e) NN for N: N is regularly doubled before O~, 
less conSistently before other vowels. The plural 
article is spelled NNI in 66:29 and 123:15. Other 
instances:NThY'NNE NEEI 116:20; NNSSI 6E 120:20; NN2PH"i 
_ oJ_ 
129:22; NNEq 51:27; NNEY 66:24; NNHY 113:29; ECOEI NNPPO 
117:27; nETNNEEq ~P~Y 111:23; MNNNENEprl~ 132:5; ~TNNEY 
102:33; ETt NEY NNMMEYE 110:21-22. Cf. also MMEN (for 
1 Cf. in particular Kahle, pp. 109-10. 
2 See Ka. II 290 s.v. 68. 
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~~v) 61 :10, 62:16, 126:7; ATeTOY2AMMEC (for ATOYA2MEC)1 
57:29-30. 
(f) N for NN: nC(t)OY2'A20YN NET9CA20Y APAY 66:25; 
~ --OSI NAO 79:6; EYNTEY MMEY NOYEIATE 94:13; cf. also 93:32, 
96:31, 100:25, 101:26. Strangely, this N only once 
(93:32) has the supralinear stroke to mark sYllabicy.2 
Also cf. M for MM in MnNA TI KO [ '101: 7. 
This instability in the writing of N is associated 
in particular with Achmimic, but the phenomenon is also 
found in Subachmimic and unstandardized Sahidic. 
Contraction of TT is frequent after the relative 
ST- and the prefixe,S; MNT- and A T-. 3 Sometimes T is 
doubled in these positions. 4 T is also occasionally 
contracted with X. 5 
Instability of 2. As in many early MSS the use of 
2 is not normalized. 6 As was noted by Ka. (I 29) it is 
occasionally "superfluously" added,7 and in several 
1 Cf. Hintze-Schenke, 16. 
2 Contrast Layton, ZPE 11.187-88. 
3 56: 21 -22, 99: 13-14, 117: 7, 132: 10, 136: 6; 87 .. 12, 
121:22,122:19.24; 51:21,75:14-15,93:18,110:34, 
132:10; also TA31C 103:10, 110:33. 
4 NST®AY 99:17, cf. 121:4; MNTTPM2S 117:28; AToTAPXH 
52:6, cf. 56:15, 57:29-30, 100:9. 
5 MN~CI 2HT 78:29-30, 82:21, 110:$; MNXASIPAOY~ 
85:36. 
6 Cf. Worrell, Coptic Sounds, 110; ide Proverbs, 
XIV; Kahle, Bala'izah, ch. VIII pars. 123, 127 F.Gb; 
Htntze-Schenke, 19. 
7 2ST2S 89: 27; . OYAN20Y 90: 26-27; OY2C02 127: 14, 
130:7. Cf. Crum, JEA 13.21 n.6. 
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instances displaced by metathesis. 1 In the same context 
it must be added that it is also frequently omitted, in 
7 instances out of 8 in the Achmimic Perfect Relative 
. 2 
converSlon. 
I pass to some of the grammatical characteristics 
of the text. 
f 
Demonstratives. The demonstrative pronoun is 
mostly nssl etc. Of frequent occurrence is also nASI 
etc.: this is not necessarily a Sahidicism since it may 
also be considered an archaic form. 3 As in Achmimic the 
series nH etc. 'that (one)' does not occur; in its stead 
nSTMMSY etc. is use'd,4 or even nSSI/nASI, the latter not 
without causing a certain ambiguity, as can be seen from 
the translations: nASI ns STOYMOYTS APAq MMAq XS WHPS 
nssl ns nST~oon NSIWT 65:28-32, qp nssl TSNOY qp nssl 
1 NCA2TPS = NC2ATPS 54:26; 2AS = A2S 57:2; 
AT"TOY2AMMSC = ATOYA2MSC 57:29-30; CA20Y = CAOY2 66:25; 
C020Y = COOY2 97:16 (cf. Egyptian ~~~); OY20 = 20YO 
72:10; t A2HTq = t A2THq 93:7; t 2w 124:5, and t OY2w 
124:10-11, both = t OYw « w~~). 
2 nSNTASI 62:39, NSTASI 67:37-38, SYOYAA6 82:37, 
nSTAOYWN2 89:8, STA~TA 90:15, NSTAMSYS 110:26, NSNTASI 
115:30-31, STANA2TS 128:4-5. 
3 nASI is the form generally found in Old Coptic. 
It is likely, however, that in some instances the form 
nASI is caused by the scribe's Sahidic background or 
training; cf. the variant forms nASI/nSSI in the 
dittography 129:25-26, and also above, p. 15. 
4 74:32, 75:4, 82:17.25, 84:2, 115:19, 127:29, 
133:12. 
AKSPHTS [1. AKS 2A TS] SOYCuT' nAS I TSNOY A YCu OYCuT' nAS I 
AKS2A[TS] 67:4-6. 
The demonstrative article is mostly spelled nI-
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etc., there being only three or four instances of 
nSSI-/ns"i"-.1 As nl- is also by far the most frequently 
used form of the definite article, considerable 
w~certainty is thereby created, in contrast to classical 
Sahidic, where an underlying system distinguishing n-, 
nl- and nSI- is discernible. 2 
Possessive article. From Ka.'s Index (II 317-18) 
it can b~ seen that the forms nS9- etc. are in a clear 
majori ty, . al though ··the collapsed forms often found in 
Achmimic and Subachmimic are attested also (8 instances 
of nq-; nN- and Tq both occur once). By contrast the 
Achmimic and Subachmimic forms with the 3. pl. suffix 
(nOY- etc.) predominate strongly thrOughout. 3 
Qualitatives with final T. It was pointed out by 
Kahle that infinitives that end in 0 regularly have 
corresponding qualitatives with final T in Subachmimic, 
whereas Achmimic exhibits equal proportions of this 
1 56:37 (this is probably an error), 99:22, 131:23, 
correction to n's'T 130:34. 
2 For the particular uses of nl- in classical 
Sahidic see Polotsky, OLZ 52.229-30, and now also (with 
reference to Subachmimic) Layton, Resurrection, 167-69. 
Regrettably no attempt was made to distinguish the various 
meanings of nl- in the in many ways very useful index of Ka. 
3 For the dialectal forms cf. Till, Achm.-kopt. Gr. 
par. 58a; Shisha-Halevy, Mus. 89.358. 
form and the forms ending in -H(O)Y characteristic of 
Sahidic (Kahle, Bala'izah, 214). TriTrac conforms in 
this respect with other Subachmimic texts: TASIASIT, 
TOYBASIT, TAMASIT, TCASIASIT, TCENAEIT, ®BBIAEIT, 
TAXPAEIT, WBBIASIT. There are only two exceptions: 
TASIHY (once) and T2BBIHY (once)--in the last example 
" the spelling T2 suggests that the Word as a whole is 
an intrusion from written Sahidic. 
Conjugation forms. (Representation of variants is 
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in square brackets. N = Prenominal form. Only attested 
forms are tabulated.) 
A. Bipartite Pattern forms 
Present I: <-t 
C 
CE 
N 0 
Circumstantial: E<-t 
EC 
EY 
N E [5J SPS [ 1 J 1 
1 The indication "passim" after EPE- in Ka. II 301 
is misleading. I have only recorded 135:11-12. For S-
see 73:32, 92:14, 93:10, 105:8, 113:7. The entering of 
the forms A= and APS- for the circumstantial Present in 
Ka. I 29 and II 297, 301, is unfounded: A<-tSI in 53:25 
is Perf. I (see note in loc.). In XAPENET~OOn 102:2-3 
one has to do with the Achmimic Present II (cf. Till, 
Achm.-kopt. Gr. par. 190); this is also the case with 
A<-tKH 60:35. 
Relative: ST9 SNThct [sic 2J 1 
STC 
STN2 
STOY SThY [sic 1 J3 SNThY [sic 1J 4 
N STS [7J STSPS [7J SThPS [sic 2 J 
Preterite: NSct [ 11 J NAct [ 1 J 
NSC [2 J NAC [ 1 J 
NSY [15J ['(JA Y [4J 
N NSPS 
Circumstantial: SNSC 
Relative: STSNSct [7J STSNAct [1J 
STSNAC [1 J 
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STSNSY [5J STSNAY [1J SThNAY [sic 1] 
Future I: ctNA 
TNNA 
CSNA 
Relative, subject form: 
Circumstantial: SctNA 
SCNA 
SYNA 
N SPS- NA-6 
1 SNThct: 66:39, 67:3. The entry STSct in Ka. II 304 
(58:38) is to be dis>regarded; see our note in loco 
2 STSN 94:35, entered in Ka. II 304, must, from the 
context, be regarded as Relative Perfect. 
3 112:20. 
4 97:31. 
5 89:36, 120:3, 126:23. 
6 137: 7. 
Relative: ST9N)" 
STOYN).. 
N ETE- N)"- [1] STEPE- N)"- [2]1 
Imperfect: NEYNA 
Circumstantial: 
Present II: ESI 
Eq )..q [1 ] 3 
SY 
N )"PE [1 ]4 
Relative: STSq [1 ] 5 
,.CThq [1 ] 6 
Future II: SqN)" 
2...qNA [1 ] 7 
SYN)" 
N SPS- N2...- 8 
Relative: 
SNSqNA- [1]2 
EN)"CNA- [1] 
,. 
1 107:24, and by restoring [ET]E~S in 63:3. 
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SThPE- N)"-
[sic 1] 
2 86:19: circumstantial apodosis. The form may also 
be interpreted as a second tense; the sentence is negative, 
with SN placed after the adverbial complement. 
3 60:35. 
4 102:2. 
5 58:38. 
6 113:36. 
7 87:28-29. 
8 104:23-24. 
9 51 : 1 • 
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The most remarkable observation which must be made 
about this inventory of forms is the persistent presence 
of a-vocalized variants alongside the normal Subachmimic 
and Sahidic conjugation bases with~. These forms, 
which conform with Achmimic, Middle Egyptian, Fayyumic 
and Bohairic, have not previously been found in 
Subachmimic texts. 
B. Tripartite Pattern forms 
a. Sentence conjugations 
Perfect I: 1.GJ 
1.4 
1.C 
1.Y 
N 1. 21. [ 1 J 
Circumstantial: SA 4 
SAC 
SA Y 
N SA 
1 NTh'i" .. Relative: SNThI 
Nn.9 SNTh4 STh4 STS1.4 STS2b..4 [1 J 
RiThN SNThN SThN STS1.N 
NThY SNThY SThY STS1. Y 
N SNTh ' S'Th STS1. STh2b.. [1 J SNTh1. [2J 2 
Sub ject 
form: NTh2 SNTh2 STh2 STh3 SNTh3 
1 For the statistics see Ka. I 29. Also cf. Kasser 
in Mus. 80.427. 
2 76;34,105:22. 
3 Cf. above, p. 40 with n. 2. 
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Preterite: NS~q 
NS~Y 
Perfect II: NTAq SNTAq SP€~q [3] 
NTAC SNTAC [1] 1 €P€NTAC [1] 
NTAY €~Y [2]2 €PS~Y [1] SPSNTAY [2J 
N S2~ [1J 3 
Circumstantial: 
Relative: 
Negative Perfect I: 
N 
Circumstantial: 10 
1 115:22. 
2 77: 31 , 130:25. 
3 134:4 
4 E.g. 62:27, 68:5. 
5 114: 34. 
Mnl 
MnSq [7J Mnq [ 1 J SMilq [1 ] 7 
MnOY SMnOY [1 J 8 MMnOY [2J 9 
MnS 
SMnSq [2J SMnOY [1 J 
SMnSq [ 1 J SMnOY [7J 
6 81:11: Negated by SN after adverbial complement. 
7 77:36. 
8 80:25. 
9 See above, p. 38. 
10 With stroke over M: 52:18, 90:13(?); 89:5. 
Without: 119:13; 79:18, 83:25, 89:3.22, 109:3, 113:20, 
13'1: 2. 
Relative: 2T2 Mn9 [1J 2T2 Mn29 [1J 
2T2 MnOy [4J 
N2 MnOY [1J 
N N2 Mn2 
It will be seen that in the Perfect system forms 
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corresponding to a variety of d'lalects are represented. 
Perfect I A-, Relative Perfect NTA-/2NTA-, and Perfect 
II NTA-/2NTA- are the normal Sahidic forms, which are 
also commonly used in Subachrnimic. Perfect I 2A-, 
Relative Perfect 2T22A-, and Perfect II 22A-, attested 
by one instance ea~?, are characteristic Middle Egyptian, 
or Oxyrhynchite, forms. 1 The Relative Perfect 2TA-
coincides with the form normally used in Achmimic, 
Fayyumic, and also Bohairic, whereas 2T2A- is previously 
attested in a Middle Egyptian/Fayyurnic context. 2 I 
leave it an open question to what extent this variety 
1 The morphology of this dialect has become better 
known in recent years; cf., most recently, H.-M. Schenke, 
"On the Middle Egyptian Dialect of the Coptic Language," 
Enchoria 8 (1978), Sonderband, 43~ (89) - (104) 58~; 
W.-P. Funk, "Beitra.ge des Mittelagyptischen Dialekts 
zum koptischen Konjugationssystem," Studies Presented 
to Hans Jakob Polotsky, ed. Dwight D. Young, Pirtle and 
Polson publ., Beacon Hill, East Gloucester, Mass. 1981, 
177-210. 
2 I gather this from Polotsky, OLZ 59.252 (his 
Collected Papers, 437), who refers to the "second group" 
of Asmus, presumably his Uber Fragmente im Mittelagyptischen 
Dialekt, not available to me. Cf. also J~C 1922, 3, cited 
in Kahle, Bala'izah, 173. 
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actually should be interpreted as caused by the 
influence of distinct dialect-based scribal conventions 
rather than as examples of the more general orthographic 
phenomena exhibited by TriTrac, viz. the variations NT/T 
a~d 2/¢ (see above, pp. 38 and 39-40). 
The form SA-, which appears in the Index of Ka., 
other than as the Circumstantial Perfect, as "pref. v. 
(anormal) du Parfait II (?)" is in fact a rare Sahidic 
form of the Perfect II, corresponding morphologically 
and etymologically to the normal Fayyumic Perfect II AA-, 
and also to the Middle Egyptian 82A-, of which there is 
. t· . T· T 1 one lns ance ln r~ rac. The forms SPSA= and SPSNTA=, 
described by Ka. as "derived" forms of Perfect I and 
Perfect II respectively,2 are likewise both in fact forms 
of Perfect II; in particular the true nature of SPSA= is 
shown by the fact that it is negatived by (N~) ••• SN: 
SPSA9XI SN MnpS9P 2HTC NwwnS 52:19-20. To my knowledge 
there exists only one other example of the form SPSA=,3 
1 Already Stern (par. 423 end) knew that Sahidic 
SA- could sometimes be used in a main sentence. Polotsky 
(Etudes, 48-49; Collected Papers, 152-53) recognized in 
it a second tense, while complaining that "la documentation 
est insuffisante." Examples from Shenoute were supplied 
by Steindorff, Lehrbuch, par. 341; cf. also Till, Kopt. 
Gr. p. 172 n.57. 
2 Ka. I 29; similarly Kasser, Mus. 80.427. 
3 In the "Old Theban" Proverbs of Bodmer VI: SPAtS I 
rAP ATOOTOY N2MnS@OOY STBS nK9BHP 6:3, quoted and read 
as circumstantial by Kasser, Mus. 80.428. 
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and no parallel at all to SPSNTA=. We shall not here 
undertake to account for these forms; however they may 
be explained,1 it satisfies our purpose to realize that 
they are in fact variants of Perfect II, and that there 
do not appear to exist any distinctions of meaning and 
usage between the various forms of Perfect II utilized 
," in TriTrac. 
Attention may also be directed to the form identified 
above as a Relative Perfect II. I know of no example 
outside this text of a Relative Perfect II. 
1 It is perhaps possible to interpret SPSA~ as a 
variant of SAq, in analogy with the variation SPS : S 
before a nominal subject in the Circumstantial Present 
attested in TriTrac (see above), which is typical of 
Achmimic (Polotsky's "Coptic Conjugation System" pars. 
47, 55). It may further be that SPS-, which otherwise 
always marks a nominal subject, serves here to indicate 
a second tense by marking as the nominal subject of an 
adverbial sentence the conjugated verb to which it is 
prefixed, in accordance with the syntactic structure of 
the second tenses, the form SPSA qO)(DnS thereby becoming 
comparable to SPSnpwMS. The form SPSNTA= might then 
in turn be considered a pleonastic combination of two 
methods of forming a second tense. It should be recalled, 
however, that the element SPS- as such in the Coptic 
conjugation system constitutes a still unsettled problem 
from both the historical and the structural points of 
view; more recently it has been discussed by A. I. 
Elenskaya, "Proisho~denie predymennogo formanta SPS v 
sisteme koptskogo sprjazenia,tr Palestinskij Sbornik 25 
(88) (1974) 81-86 (with summary in English). 
Mpatf'sotm: Mn~ T9 
Mn1. TO'r' 
N Mi1. T>:; 
CirCUE1f3 t cJ.tl t i a1: 8 MilA Tq 8MnA T8" G!' 
8MnATOY 8MnAT1.Y [sic 1] 
N SMnA TS 
Relative: .STS MnA T9 
.' 
N STS MnA TS 
Preterite: N NS MnA TS 
Aorist: Q)APSG! [2] 
Q)APSC [ 1 ] 
Q)APOY [2 ] Q)AY [2] 
N Q)APS ... 
Circumstantial: SQ)AC [1] 
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SQ)APOY [2] SYQ)AY [sic 1]1 SYQ)A2 
Relative: STSQ)APOY [1] STSQ)AY [1] STQ)APOY [sic 1] 
N STSQ)APS 
Preterite: NSQ)APOY [1] 
Aorist II: SQ)AY [2]3 
Negative Aorist: MAG! 
MAC 
Circumstantial: SMAC 
SYMAY [sic 1]1 
Relative: STSMAY 
N 8TSM1.PS 
1 See above, :po 37. 
2 57:6. 
3 92:34, 114:39. 
Negative Aorist II: 
The Aorist presuffixal forms with -P8, called 
"derived" forms in the Index of Ka., are in fact 
normal Subachmimic variants of the forms without this 
extension, corresponding to Achmimic ~P8= • 
Negative Future III: .f NOY 
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As in Achmimic and Subachmimic in general the 
affirmative Future III is not used;3 its most frequent 
function-in Sahidic, the use in final clauses introduced 
by X8KAAC,4 is expressed by Future 11. 5 
1 134: 9. 
2 XNNOY 98:34: cf. Till, Achm.-kopt. Gr. par. 190; 
Kahle, Bala'izah, ch. VIII par. 151. 
3 AYAPH2 99:16 does in fact depend on X8KAC8 in 
99:12, but it is more likely that the form is Perfect I 
and that we have to do with an anacoluthon here. 
8Y80YNTOY 75:31 probably represents a corruption. 
8Y6ANTC 67:32, 70:9 is more probably a distortion of 
8YNA6NTC than of 8YA6NTC. 
4 Lefort, Mus. 61.65-73; Wilson, Coptic Future 
Tenses, 23-38. 
5 In two instances, 62:21 and 124:31, X8KAC(8) 
is followed by the Conjunctive (in both cases 
negatived). In two cases, 69:20-22 and 128:12-15, 
it is even connected with a nominal sentence. 
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b. Clause conjugations 
Conjunctive: Nq [1 0 J q [11 J NT"Ei [1 J 1 NTf5NT"Ei [1 J 2 
NTN [2J 3 
NeS 
N NTS 
The forms without N- are typical of Achrnimic, but 
occasional instances have been noted in Subachrnimic 
texts previOUSly.4 The form NTPNT"Ei has probably been 
produced by a confusion with the Causative Infinitive 
(which may be introduced by N- in TriTrac: 124:24). 
The sam$ explanation may be given for the isolated 
form NT"Ei: 5 (In both these instances" a construction using 
Causative Infinitive might also have been selected.) 
Temporal: NTAPSq 
NTAPOY 
N NTAPS 
Santefsotm: ~TSq [2J 6 WANTSq [1J 
Q) [). TJ OY 
N WATS [1J ~NTS [2J 
1 51:35. 
2 107:32. 
3 51: 2, 1 24: 31 • 
4 See Kahle, Bala'izah, pp. 161-62. 
5 The long forms are however attested in 
non-literary texts from the Theban area: Kahle, loco cit. 
6 (.l)A TS [q 96: 1 3; WA [TS q 1 3!--I-: 33. 
Conditional: ACQ)A [ 1 ] 
SN~ [1 ] 
AY~ [ 1 ] SYQ)A [2] SYQ)AN [ 1 ] 
In the Conditional the forms with initial }. are 
Achmimic; final N is Sahidic; S=Q)A is Subachmimic. 1 
Causative Infinitive: 
N 
TPS9 
TPSC 
TPOY 
TPS 
TC [1] 
TOY [3] TPSY [1] 
The strong presence of P is characteristic of 
early Achmimic and Subachmimic MSS.2 For the 3. pl. 
ending cf. the possessive article (above). 
Negation. In the negation (N-) ..• SN, N-. is 
omitted in 57 instances out of 75. The predominance 
of the form without N- is typical of Ach:in:imic and 
Subachmimic. 3 The negation is used correctly,4, as is 
also the Clause Conjugation negation TM- (in TriTrac 
represented with Conjunctive and Conditional). 
1 The A and £ forms are identified by Ka. as 
53 
Aorist II (I 30, II 303): "Cette bevue nous fait 
entrevoir, chez Ie traducteur, une singuliere 
meconnaissance de la langue copte." This is unjustified. 
2 Kahle, Bala'izah, ch. VIII, par. 146. 
3 lb. par. 80g; Shisha-Halevy, Mus. 89.363-64. 
4 The indications of Ka. I 29 n.12, and II 315, 
to the contrary can be disregarded: In 52:21 one must 
emend to STSN9; for 113:38 see my note in loco 
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To conclude this morphological survey I shall 
resume the discussion of three questions: (a) the 
correct description of the dialect, (b) the degree of 
grammatical regularity of the text, and (c) the history 
of the Coptic text. 
(a) The language was characterized by Ka. as for 
,. 
the most part "Lycopoli tan"--i.'e. Subachmimic--wi th a 
considerable element of Sahidic, whereas the influence 
of other dialects is marginal or only apparent. 
Schenke, apparently relying on the study of Ka., 
described the text as one "dessen irreales Koptisch 
(unreine Mischung V:~Qn S und L) es gar nicht in 
Wirklichkeit, sondern [!] nur auf dem Papyr(us), u. zw. 
nur auf diesem, gibt" (Sch. 136). Now these 
assessments are based exclusively on the vocalization 
habits of the text. But vocalization is an inadequate, 
and sometimes even misleading,1 index to the dialect 
affiliation of a text. Moreover, orthographic 
variability is the rule rather than the exception with 
early Coptic MSS; this probably reflects the mutual 
interference of concurrent notation systems more often 
than conditions in the spoken dialect of the scribes. 
In this sense the language of most early MSS is 
"artificial.,,2 
1 Layton, HTR 67.374-79, shows that NRC II,~ 
(HyPArch) while generally exhibiting Sahidic vocalization 
preserves typically Subachrnimic features in its grammar. 
2 See the appropriate remarks of Shisha-Halevy in 
Mus. 89.353 n.1. 
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More fundamental and less concealable marks of 
dialect than vocalization are provided by the 
grammatical forms. From the above survey it can be 
seen that TriTrac invariably conforms to the grammatical 
characteristics of Subachmimic as against Sahidic. 
To the list two further characteristic non-Sahidic 
phenomena can be added: the pre"formation of Greek 
verbs with P-, and the Achmimic use of N-, MMA= for 
Sahidic 2N-, N2HT=. What also emerges is a more 
substantial portion of Achmimic variants--forms with 
A in the Bipartite Conjugation Pattern and the 
Condi tional, 8Th in., the Perfect Relative , Conjunctive 
forms without N---than is found in previously known 
varieties of written Subachmimic. On the other hand, 
what unequivocally Sahidic influence there is in the 
text is restricted to its orthographic appearance. 
(b) The grammatical correctness as such of the text 
has been called into question by both Ka. and Sch.--it 
is believed that its linguistic shape does not represent 
a language which would have been written by a native 
1 
speaker. Since the scope of the present investigation 
1 Ka. estimates that the translator was "un homme 
connaissant peu et mal la langue copte" (1 34), and 
"un traducteur maladroit, connaissant apparement mieux 
Ie grec que Ie copte" (1 33). Sch. concludes that 
"bei der Genesis des Textes, auf welcher oder wieviel 
Stufen auch immer, auch jemand seine Hand im Spiele 
gehabt hat, fur den Koptisch nur eine Fremdsprache 
(und noch eine schlecht beherrschte) war" (136). 
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is restricted to the most elementary aspects of the 
language, the question of whether TriTrac represents 
authentic Coptic or not cannot be exhaustively 
answered here, and I shall consider only the following 
points. 
A for S. The text is supposed to disregard the 
alternation of A and S.1 However, this is limited to 
a particular - -, environment: after T an A occasionally 
is found instead of an expected S: STAPS-, STANAY-, 
CATAM (::: CC0TM). The rare spellings STAY (for STOY) and 
MnATAY show that the phenomenon is not to be described 
as a substitution Qf A for S, but is in some way or 
other motivated by the preceding T. As regards the 
forms with A which occur in the Bipartite Pattern other 
than STAPS-, they observe the alternation A : S used in 
Achmimic, Middle Egyptian, Fayyumic and Bohairic to 
distinguish second tense and circumstantial. 
Confusion of the bare and the suffixed forms of the 
relative pronoun is claimed by Ka. in a number of 
instances (I 30, II 304). It can be seen from the 
translation below that satisfactory sense can be derived 
from all the passages in question without the assumption 
of anomaly, except for one instance (75:28), which is 
not significant. 
1 Ka. regards this as a "hyper-Iycopolitanicism" 
(I 29); Sch. speaks of "einer wilden Promiskuitat 
bestimmter Vokalalternativen." 
Use of the Qualitative outside the Bipartite 
Conjugation Pattern is not as frequent in the text as 
has been believed previously. 1 SNTAq~OOn 66:39, 
SNTAqOSI 67:3, SNTAYTO,SI~EIT 97:31, NSTAY~OOn 112:20 
are to be considered as graphic irregularities rather 
than as syntactic errors, since forms of the Present 
are required by the context. Crhe instability in the 
writing of N before dentals, as well as the curious 
propensity of the text to follow a T with an A have 
been commented upon above.) SNTAqABS~ 61:19 appears 
in fact to be an emploi abusif, but even here the 
al ternati ve possibi,Ji ty exists of an emendation into 
57 
SNTAqA~9. Also ~~qKAAT 101:11 is abnormal, but, according 
2 - - -to Ka., not unprecedented. The construction P ~pn N~OOn 
is well known from other texts. 3 
Observation of the Stern-Jernstedt rule. Sch. 136 
records violations of the rule, but in all cases of 
¢ + q + info + dire obj. the form may be plausibly 
interpreted as th~ Achmimic Conjunctive. SqXIT975:1 
should be emended to Conjunctive. In SAYN20YT 
NNSTSAYXOOYS NSYOY 128:1 the prenominal form of the 
verb seems to be used incorrectly, but confusion of N 
and NN is typical of this text (see above). 
1 Ka. I 30; Sch. 136; Thomassen, VigChr 34.373 n.34. 
2 Ka. I 30. I have not been able to verify this. 
3 See, recently, Layton, Resurrection, 191-92. That 
Ka. I 30 regards this as an anomaly must be an oversight. 
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A further syntactic peculiarity may be called 
attention to in this context. the realization of a 
second tense through a substantivized relative clause. 
Consider the following examples: 
1. 76: 23-27 XS AXN nOYCuO)s SN NTS n 1 (IJT nSTh Yxno Mn 1 Aoroc 
STS nssl ns OY~S AN AXNT~· SqNAt nSqOYASIS AAAA ••• 
"For it is not without the will of the Father that 
this logos was produced, nor was it without it that 
he should rush forward, but ••• " 
2. 82:17-22 NSTMMSY rAP NA nlThNTN NThY NA OY<OY>CIA 
NKSfKd NS· ABAA 2NN OY(f?ANThC 1 ANTS OYThNTN MN 
OYMSYS MMN[NIJ n.CI2HT Sq<y[OYSIT] nSTSAYO)WnS "For 
those--those who belong to the imitation--they are 
of a substance of darkness. It is of a fantasy of 
imitation and apresurn.ptuous and empty thought that 
they have come into being." 
3. 112:35-113:1 2NKSKAYS ~S AN SYXW MM9[C] XS ABAA 
[21 ]TN NS[~JrrSAOC nSThqp 2(UB "others say that it 
is through his angels that he has worked." 
4. 113:28-31 SNnSOYAN MMAY MMS· XS SqNNHY ABAA TWN 
H ABOA 2N NIM nSTOYNAXnAq "and none of them realized 
whence he would come or from whom he would be born." 
5. 115:15-17 XS 2N OYMNThTPNOBS· AYW 2NN OYMNTATTWAM 
A Yeu 2N OYMNT~.TX(u2M nSNTh qTPOYUJ MMA q "because it was 
in sinlessness, unpollutedness and undefiledness 
that he let himself be conceived." 
6. 115:29-31 MnlPHTS nSNThYXI CLuMAo 21 1fiYXH Nol 
... 
NSNThSI NMMSq lilt was in this way that those who 
came with him received body and soul." 
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Particularly revealing are exx. 1 and 4, where the 
relative constructions stand parallel to actual second 
tenses. How to analyse these constructions syntactically 
need not concern us here once we have recognized their 
function within the sentence. It may oe, however, that 
these examples also give us the clue to the correct 
understanding of the difficult first sentence of TriTrac. 
XS n[sJT'~N~W XOOq 2~ NST~CI differs, it is true, from 
. . 
the examples aoove both by the fact that the adverbial 
element is postposed and oecause the tense of the 
relative is a second (for this comoination cf. Stern par. 
422). But the sentence has in common with them the 
structure of adverbial sentence with a substantivized 
relative clause as the suoject, and oy basing ourselves 
upon this common structure, and assuming the substantivized 
relative clause to have the same significance as in those 
examples, we ootain a highly satisfactory interpretation: 
"Because it is the superior things that we shall speak 
about •••• " The use of the Future II within the relative 
construction may then in turn oe interpreted as a double 
marking of the second tense function. 
Varia. ~B~A NTSY = ~B~A N2HTOY (cf. Ka. I 33-34); 
2PHr 2N nSTq woonq MMA [q64: 39-65: 1- (co:g.fusion of ooject" 
and adverbial complement,) ;~p~ Y STWOOn : 65: 12 = l..NSTWOOn; 
nominal sentence introduced oy Copula (NS): 67:24-25, 
69:24-25; reduplication of Copula (chiefly ns) in 
nominal sentences: passim; MnPHTsjN®S + noun + 
unconverted nominal sentence: 63:29-36. 
Conclusion. The majority of the morphosyntactic 
irregularities previously ascribed to the text can be 
explained as Achrnimic variants, spelling mistakes or 
scribal errors. Nevertheless, from what has been said 
above it is clear that the text does present a number 
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of unusual features both grammatically and idiomatically. 
I am not convinced, however, that these features are such 
as to warrant the assumption that the translator was 
unfamiliar with the rules of the Coptic language. On the 
contrary the translator can be said to display 
considerable sophistication in his selection of verbal 
expression, as can be seen from the survey of conjugation 
forms above. If account is taken of the problems facing 
the translator when trying to render an ideologically 
and stylistically complex treatise into a language which 
possesses few conventions for an undertaking of the sort, 
of the unsettled state of written Coptic at the time the 
translation was made, and, last but not least, of our 
limited knowledge of the dialects involved at the time, 
then it seems preferable not to put the blame on the 
incompetence of the translator for our own dissatisfaction 
with the text. 
(c) Ka. (I 35) concluded that the text had first 
been translated into an archaic variety of Sahidic, and 
then transposed into Subachrnimic. If this were so, 
TriTrac would be the only witness to such a process, 
since all other Gnostic Subachmimic texts are generally 
considered to have been translated directly into that 
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dialect. On the other hand an instance of the contrary 
process can be cited: For NRC II,~ it has been shown 
by Layton that an attempt had been made to make the 
text conform to Sahidic vocalization while it retained 
typical Subachmimic grammatical features (RTR 67.374-79). 
An explanation can also be found for this phenomenon: 
( 
In the fourth century Sahidic gained ground as the 
standard written form of Coptic, and $ahidicisms found 
in a Subachffiimic'MS of that period can plausibly be 
ascribed to the growing prestige of Sahidic at the time. 
For TriTrac a deliberate attempt to make the orthography 
conform to Sahidic , . .cannot be demonstrated. As was 
observed above the scribe has occasionally started to 
write a Sahidic form before correcting it to Subachmimic 
(above, p. 16). It seems, therefore, that the 
translation was originally made into a variant of 
Subachmimic strongly influenced by Achmimic, and that 
the Sahidic elements which are exhibited by the 
orthography of the MS are attributable to the greater 
familiarity of the scribe, and possibly also of previous 
scribes, with Sahidic than with Subachmimic. 
IV The System 
Since we study the theological system expounded in 
TriTrac in the commentary, following the systematic 
layout of the treatise itself, only a few words are 
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necessary on the subject here. Briefly summarized, 
TriTrac explains how the Father, who is One and who existed 
alone, desired to be known. By this act of will the divine 
substance was externalized so as to become a congregation 
of autonomously existing personal entities with cognitive 
fae ul ties. However, knowledge and perfect existence are 
/ 
not granted the aeons from the beginning; these are goals 
to be attained through a process of education and 
formation. This inherent imperfection gives rise to 
positive deficiency through the presumptuous anticipation 
of the goal by the last and least advanced aeon, called 
"the logos." A rupture takes place within the logos: his 
presumptuous part is cut off and remains outside the 
world of the Pleroma, while his perfect part reascends 
there. From the llthought of presumption" originate 
demonic powers of passions and vices, essentially material 
in character. The logos himself, cut off from the Pleroma 
together with the offspring of his presumption, condemns 
his previous desire, is converted and remembers the 
Pleroma, praying to the aeons for assistance. This second 
disposition, and the prayer, become another order of 
powers, which is psychic and which combats the material 
one. Then the Saviour is sent forth from the Pleroma as 
an answer to his prayer, and manifests himself to him. 
Through this vision the logos is illuminated and formed, 
and becomes capable of spiritual offspring, brought forth 
as a thanksgiving prayer of the logos after the image of 
the Saviour and his angelic retinue, who themselves 
manifest the forms of the Fleroma. The logos proceeds~ 
through the medium of a Ruler of all the psichic 
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powers, to shape the world, whi ch becomes a structure 
composed of the material and the psychic powers and 
substances previously emitted, while the logos and his 
spiritual offspring form an aeon in the lfMiddle" between 
the cosmos and the Fleroma. Man likewise is created as 
a mixture of the material and the psychic and with a third 
element deriving from the logos himself. In the world 
there exist different categories of men professing 
varying opinions about the nature of the cosmos, in 
accordance with and inspired by the powers, the Greeks and 
barbarians belonging to the material powers and the 
Hebrews to the psychic ones. Finally the Saviour is sent 
down to earth, assuming as his body the spiritual 
offspring of the logos, who thereby become incarnated 
as a spiritual Church in the world. The purpose of their 
incarnation is that they shall be trained through living 
here below and receive the redemption through the ritual 
of baptism. so as to be reunited, together with the logos. 
with the Fleroma, where the final unification now takes 
place. 
There does not exist a singular key to the 
understanding of the system of TriTrac. On the contrary 
it is essential to realize that this system, as indeed 
Valentinian thinking as a whole, combines several modes of 
thought deriving from disparate religious and 
philosophical backgrounds. From one point of view 
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TriTrac represents systematized salvation history in the 
Jewish-Christian sense. It provides an account of a 
process which unfolds itself in the medium of time and 
which encompasses the entire history of the world as 
well as an elaborate "prologue in heaven." The telos of 
this process is the education and successive formation 
of the children of the Father towards their perfect Being 
and their complete knowledge of him. A central concept in 
this context is that of the Father's will; it is his will 
to be known, but it is also his will that this take place 
through a.process of gradual training and growth. 
Thereby the Father h'as also willed the condition which 
made the fall possible. Moreover, the actual occurrence of 
the fall was in accordance with his will as well; it was 
necessary in a sense, although the text does not 
explicitly define this necessity (which belongs to the 
level of philosophical interpretation: see below). The 
creation of the world was also in accordance with the 
Father's plan: it is an instrument for the education of 
the spiritual seed, who receive in it the preparation for 
their acceptance into the Pleroma. Closely allied to 
the concept of the will is that of providence, which 
indicates that the events of the salvation history take 
place according to a preconceived plan of the Father. In 
this context belongs also the term oikonomia, which in 
TriTrac, as in Valentinianism in general, has the 
specialized meaning of "the world" in its restricted 
spatio-temporal totality as a precalculated phase in the 
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realization of the Father's plan for salvation, 
administered by lower powers who are themselves ignorant 
that they act only as instruments of a greater design. 
From a different point of view TriTrac contains a 
system of physics in the philosophical sense. The 
conceptual framework of the treatise is constituted by 
! 
the opposition of oneness and plurality. While the Father 
is One, emanation, although willed by the Father, implies 
plurality, and unlimited plurality at that. This 
unlimitedness is epitomized in the presumptuous thought 
of the logos, who as a singular aeon attempts to grasp the 
Father, whose onenes~ is also an infinitude transcending 
the particularity of the individual aeon. But the fall 
fulfils a necessary function in the process of emanation, 
for through it unlimitedness is cut off from the Pleroma 
and a Limit is imposed upon it, which makes possible the 
conversion of the Pleroma towards the Father which is 
effected by the Son. The evil aspect of plurality which 
now has been removed from the Pleroma, represented by 
the presumptuous thought, now expresses itself as a 
multitude of powers constantly struggling among themselves, 
their mutual strife and discord constituting the essence 
of matter. For the logos this state of affairs implies 
a condition of passions and sufferings, from which he 
attempts to liberate himself through his conversion and 
prayer. The vision of the Saviour brings about this 
liberation, and the state to which he then attains is 
characterized as rest and oneness of mind. Similarly the 
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spiritual offspring which he now brings forth have an 
aspect of unity, but nevertheless do not possess the 
oneness of the Pleroma. In the world of men the thinkers 
among the Greeks and the barbarians reflect the disruption 
and strife of the material powers, who inspire their 
thoughts, whereas the Hebrew prophets, who like good 
psychics are attentive upwards, all proclaim the same 
message, which derives from the spiritual region of the 
logos. When the Saviour descends together with the 
spirituals he effects the final unification by being a 
single person in whom all the spirituals may participate 
at their redemption;"'the apokatastasis being a return to 
the initial oneness. This pervasive thinking in terms of 
the opposition of oneness and plurality is attributable 
to the influence of the Old Academic opposition of Monad 
and Dyad, as transmitted through Neopythagoreanism, where 
these two principles were first conceived in such a way 
as to form a monistic theory of emanation. In my 
commentary I have attempted to show that such concepts 
as "extension," "Limit," "cutting off," "presumption" 
etc. belong within this tradition. The logos of TriTrac, 
and Sophia in other Valentinian systems, in many ways 
correspond to the Dyad as the principle of unlimitedness 
inherent in emanation, and as the origin of matter. 
However, the logos (and Sophia) also possesses essential 
traits of the Platonic Soul (with no fundamental 
distinction being made by the Valentinians between the 
World Soul and the particular soul), in particular in the 
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account of the fall and with regard to demiurgic function. 
In terms of a hierarchic arrangement there is (1) a 
supreme god, qualified as One as well as Good, and a 
transcendent world, which does not constitute a level of 
its own, as in Plotinus, but which is the Father's 
thoughts, as in Middle Platonism~ although in a 
! 
dynamically conceived way which combines the Pythagorean 
notion of the Monad as potentially containing all numbers 
with the Stoic theory of the double logos; (2) the region 
of the Middle, the aeon of the spiritual logos, 
corresponding to the Ogdoad where Sophia dwells according 
to other Valentinia~'sources; and (3) the cosmos, which 
is composed of matter and soul and ruled by powers of 
either material or psychic nature, the demons of the 
philosophers arranged ~ a hierarchic scale, one Ruler 
being placed over all the others. As in Valentinianism 
in general there are three demiurges: the Saviour, who 
separates the material and psychic substances, and also 
manifests the forms of the Pleroma, the logos, who brings 
about the actual cosmic arrangement, in accordance with 
the model manifested by the Saviour, and the Ruler, 
corresponding to "the Demiurge" in other Valentinian 
systems, who is the instrument used in creation by the 
logos, but who in addition creates on his own account 
as well. 
From a third point of view, which is also essential 
for the understanding of Valentinian thinking, the system 
of TriTrac is what may be called mysteriosophy, or 
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mythology with a sacramental basis. Valentinianism is 
of course a religion, promising salvation through ritual 
acts, and the meaning of these acts is expressed 
conceptually through the system. Therefore the Pleroma, 
although philosophically akin to the intelligible world 
of the Platonists, is called "Church": it is also the 
ideal, mythologically hypostasized community of the Elect. 
This is also the background on which it becomes 
understandable how the most superior form of cognition of 
the aeons is the singing of hymns, and how the metaphysical 
concept of oneness is realized through the harmony, or 
consent, of the communal psalmody. Furthermore, the 
emanation process itself, conceived as a generation from 
within the Father, is to be interpreted not exclusively 
in terms of current philosophical emanation theories, but 
also as reflecting sacramentally realized regeneration. 
In this context it should be noted that such a term as 
"formation," in addition to the significance it has within 
the salvation historical outlook on the one hand, and 
Platonist physics on the other, also possesses sacramental 
connotations, being semantically closely related to 
"illumination." It should also be pointed out that the 
myth of fall and restoration, while constituting. on the 
macrocosmic level. a cosmogonic theory, also provides the 
paradigm for the condition of the individual, and for his 
way to salvation. 
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T RAN S L A T ION 
Analysis 
PART ONE: P~otology (51:1-104:3) 
Introduction (51:1-8) 
I. The original triad (51:8-5i:38) 
A. The Father (51:8-54:35) 
B. 
1. The FB.ther is both one and many (51 :8-19) 
2. He is the only true Father (51:19-52:6) 
3. He is eternal (52:6-53:5) 
4. He is good and full/perfect (53:5-54:2) 
5. He is ineffable (54:2-24) 
6: Conclusion: He is unknowable (54:24-35) 
The Son (54:35-57:23) 
1. The Father's Thought (54:35-55:27) 
2. The Father's ability to manifest himself 
(55:27-39) 
3. The Thought is self-generation (56:1-57:8) 
4. The Son is the first-born and only son 
(57:8-23) 
C. The Church (57:23-59:38) 
1. The Church exists from the beginning as well 
(57:23-58:18) 
2. The Church is one and many (58:18-59:16) 
3. The aeons of the Church are ineffable 
(59:16-38) 
II. The formation of the Pleroma (60:1-75:17) 
Introduction: The Father's plan (60:1-15) 
A. The pre-existence within the Father (60:16-37) 
B. The first form (61:1-28) 
C. The ultimate formation (61:28-62:5) 
D. The All is not perfect from the beginning 
(62:6-33) 
III. 
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E. The Son, being one with the Father, provides form 
and knowledge (62:33-63:4) 
F. Because of his continued transcendence the 
Father's greatness becomes accessible only 
through spiritual acts (63:5-28) 
G. Those who are manifested are not separate from 
that from which they have corne forth (63:29-64:27) 
H. The distinction of the Father and the two aspects 
of the Son (64:28-65:35) 
I. The Son as the Father's Name and names (65:35-67:34) 
J. The fecundity of the All (67:34-68:36) 
K. The three glorifications. or fruits (68:36-70:19) 
1. The first-fruit (68:36-69:10) 
2. The second glorification (69:10-24) 
3. The th~!d glorification (69:24-70:19) 
L. The difference of the activity of the aeons from 
that of the cosmic powers, who also attempt to be 
equal to the Pleroma of the Father (70:19-71:7) 
M. 
N. 
O. 
P. 
The 
A. 
B. 
C. 
D. 
E. 
The Pleroma seeks for the Father (71:7-35) 
The Spirit (71 :35-73:18) 
The nature of the probole (73:18-74:18) 
The autonomy and wisdom of the aeons (74:18-75:17) 
fall (75:17-85:12) 
The presumptous glorification by the last aeon 
(75:17-76:23) 
The fall occurred in accordance with the Father's 
will (76:23-77:11) 
The logos is divided (77:11-36) 
The ascent of the superior part (77:37-78:28) 
The nature of the inferior part of the logos' 
emission (78:28-80:11) 
1. The unreality of the material powers 
(78:28-79:16) 
2. Their vainglory and division (79:16-80:11) 
F. The conversion of the logos (80:11-81 :26) 
G. The remembrance and Supplication (81 :26-82:9) 
IV. 
V. 
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H. The remembrance and the prayer become an order 
of powers superior to that of the imitation 
(82:10-83:33) 
r. 
The 
A. 
B. 
C . 
The two orders fight (83:34-85:12) 
mission of the Son (85:1-90:13) 
The hope of the logos (85:12-32) 
The intercessory prayer of the Pleroma (85:33-86:23) 
The consent of the Ple~oma brings forth the 
Son-Fruit (86:23-88:8) 
D. The manifestation of the Son (88:8-89:4) 
1. The manifestation to the logos (88:8-25) 
2. The manifestation to the material and the 
psychic powers (88:26-89:4) 
E. The different r~actions of the two orders 
The 
A. 
B. 
C. 
D. 
E. 
F. 
G. 
H. 
I. 
J. 
K. 
L. 
M. 
(89:4-90:13) 
creation o{'the world (90:14-104:3) 
The logos gives thanks (90:14-91:6) 
The purpose of this emission is to set in order 
his previous offspring (91:6-92:22) 
The names of this thought (92:22-93:14) 
The superiority of this aeon (93:14-94:10) 
The individual members of this aeon (94:10-95:16) 
The mandate of the logos (95:17-96:16) 
The establishment of the spiritual region 
(96:17-97:27) 
The subordination of the two lower orders 
(97:27-98:20) 
The union of the psychic and the hylic 
(98:20-99:19) 
The ranks of the cosmic powers (99:19-100:18) 
The ruler (100:18-101:5) 
The organization of the psychic region 
(101 :5-102:26) 
The organization of the material region 
(102:26-104:3) 
PART TWO: Anthropogony (104:4-108:12) 
I. The nature of the visible world (104:4-18) 
II. The purpose of creation is man (104:18-30) 
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III. Man was created by the logos through the demiurge and 
the powers subordinate to him (104:30-105:10) 
IV. The contributions of the logos, the demiurge and the 
material powers to the creation of man (105:10-106:25) 
f 
V. The meaning of the paradise and man's transgression 
(106:25-107:18) 
VI. The meaning of the expulsion from paradise (107:18-
108:4) 
VII. The consequence of the fall: the reign of death 
(108:5-12) 
PART THREE: Eschatology (108:13-138:25) 
I. The different opinions among men (108:13-113:5) 
A. The confusion caused by the two lowest orders 
(108:13-109:24) 
B. Opinions of the Greeks and the barbarians 
(109:24-110:22) 
C. The ideas of those whose inspiration derives from 
the mixing of the hylic and the psychic 
(110:22-111 :5) 
D. The prophecies (111:6-112:9) 
E. The varying interpretations of the prophecies 
(112:9-113:5) 
II. The work of the Saviour (113:5-118:14) 
A. The prophecies concerning the Saviour (113:5-
114:30) 
1. The variations and the limitations of the 
prophecies (113:5-114:9) 
2. The reason for these limitations (114:9-30) 
B. The incarnation of the Saviour and the spirituals 
(114:30-118:14) 
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1. The meaning of the i~carnation (114:30-115:23) 
2. The co-incarnation of the spirituals 
(115:23-116:5) 
3. Division and unification in the incarnation 
(116:5-117:8) 
4. The ministry of the spirituals (117:8-118:14) 
III. The three human races (118:14-122:12) 
A. The various reactions ~mong men to the light 
(118:14-119:16) 
B. The lot of the three races (119:16-27) 
C. The destinations of the various categories of 
psychics (119:28-122:12) 
1. The good and humble psychics (119:28-120:14) 
2. The mixed psychics (120:14-121:25) 
3. The two roads (121:25-122:12) 
IV. The destiny of the Election and the Calling (122:12-
136:24) 
Introduction (122:12-32) 
A. The salvation of the Elect (122:32-129:34) 
1. The perfect and unified man and his still 
imperfect members (122:32-123:22) 
2. The redemption of the apokatastasis (123:23-
124:25) 
3. Not only earthly men~ but the All and even 
the Son and Saviour needed redemption 
(124:25-125:24) 
4. Why the Elect must suffer (125:24-127:25) 
5. The meaning of baptism (127:25-129:34) 
a. Baptism is the confession of faith in 
the Father, the Son and the Holy Spirit 
(127:25-128:19) 
b. The names of baptism (128:19-129:34) 
B. The salvation of the Called (129:34-136:24) 
1. Recapitulation of what was said previously 
on the subject (129:34-132:3) 
2. Justification of the salvation of the Calling 
(132:3-136:24) 
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a. Metabasis (132:3-14) 
b. Prooemium: The kingdom of Christ at the 
end is oneness (132:14-133:15) 
c. The grounds for the salvation of the 
Calling (133:15-136:24) 
(1) The activities of the Elect 
(133:15-134:23) 
(2) The conduQt of the psychics who will 
be saved (134:23-136:24) 
v. Conclusion: The final end (136:24-138:25) 
Note 
In order to facilitate reference the translation is 
laid out so as to reproduce the MS line by line. 
Whenever deviation from the sequence of the Coptic text 
has been necessary for the sake of English style and 
syntax, this is indicated by supplying line numbers 
in round brackets in the margin. In the translation 
square brackets ([]) indicate restored text, angle 
brackets (») that the translation is based on an 
emendation, braces ({}) that a segment of the text is 
superfluous and should be deleted. Words added in the 
translation for the sake of greater clarity are enclosed 
in round brackets. 
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p. 51 
Because we shall speak about the superior things 
it is proper to begin 
with the Father, who is the root of 
the All, the one from whom we have received 
grace so that we may 
speak about him. For he existed 
before anything apart 
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from himself alone had yet come into being. The Father 
is one, while being like a 
10 multitude. For he is first, and he is that which 
he alone is, without being like 
a single one. (Other-
wise, how could he be a Father? 
For whenever there is a "father," it follows that 
there must be 
15 a "son.") But the single one, 
who alone is 
the Father, is like a root 
with a tree and branches 
and fruit. Of him it is said 
20 that he is a true 
Father, being in-
comparable 
and immutable, because 
he is truly one 
25 and God. For no 
one is god for him, and no 
one is father to him 
--for he is unbegotten--and no other 
has begotten him, and 
30 no other has created him. 
For whoever is the father of somebody, 
or his creator, 
he has himself a father and a 
creator. It is certainly possible 
35 that he becomes father and creator 
of whoever has come into being from 
him and whom he has created. 
Still he is not'a father 
in the true sense, or a 
40 god, because he has 
p. 52 
somebody who has be [gotten him and] who 
has created him. In the true sense, then, 
only the father and God 
is the one whom nobody has begotten, 
5 but who, on the contrary, has begotten the All and 
created them. He is wi thout beginn.ing 
and without end. For not only 
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is he without end--he is immortal because of the fact 
that he is unbegotten--
10 but he is also unwavering in that 
in which he is eternally, 
and that which he is and that in which he 
is firm and that in which 
he is great. Neither 
15 will he remove himself from that in which he is, 
nor will any other 
violently bring him to 
an end against his will: 
He has not had 
20 anyone who preceded him in coming into being. 
Thus he does not himself change, 
nor will another 
be able to remove him from that in which he 
is and that which he 
25 is and that in which he exists, 
and his greatness. Thus 
he cannot be removed. Nor is it possible 
for another to change him into a different 
form, or to reduce him, or change him, 
30 or diminish him, because this is 
truly and veritably (the way) 
in which he is the unchangeable and immutable one 
who is invested with the immutable. 
For he is not only 
35 called 
flwithout beginningfl and flwithout end" 
because he is unbegotten 
and immortal, but 
just as he has no 
40 beginning, and also no 
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end, according to his manner of being. 
he is unattainable 
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in his greatness, unsearchable 
in his wisdom, uncontainabl~ 
in his power, 
inscrutable in his 
5 sweetness. For in the real sense 
he alone, the good one, 
the unbegotten Father, the one who is without 
deficiency 
and perfect, is the full one; 
he is full with all his valuable possessions 
10 and every excellence and 
every valuable quality. And he possesses 
more, namely freedom from 
evil; thus it will be found that 
while (still) possessing, the one who possesses 
everything 
15 gives it away, while being unaffected 
and not suffering by reason of 
that which he gives, because he is rich 
in the things that he gives, 
and he reposes 
20 in the things which he freely bestows. 
Such, then, is he, and of such a 
character and such a magnitude 
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that no other co-exists with 
him from the beginning, neither (is there) a place 
25 in which he is, or from which he has come forth, 
or to which he will return; 
nor an original form, 
so that he makes use of a ~odel 
while he works; nor a difficulty which exists 
30 for him and pursues him in that which he does; 
nor a matter which lies ready 
for him and from which he creates 
the things which he creates; 
nor a substance within him, from which 
35 he brings forth the things which he brings forth; 
nor a collaborator 
with whom he collaborates on the things at which 
he works. 
To speak like this 
is ignorant. But being 
40 good and without deficiency and perfect and 
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full he himself is the All. 
For none 
of the names which are conceived 
or spoken or seen 
5 or grasped, 
none of them applies to him, 
not even the most brilliant, venerable 
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and honourable ones. It is, though, 
certainly possible to say them in glorification 
10 of him and praise, in accordance with the capacity 
of each one of those who glorify 
him. But as for himself, such as he is, 
such as he exists, f 
and considering the form in which he is, 
15 it is impossible for the mind to conceive him, 
nor can word 
render him, nor can eye 
see him, nor can the corporeal 
grasp him, because of 
20 his unsearchable greatness 
and his unfathomable depth 
and his immeasurable height 
and his uncontainable will. 
This is the nature of the unbegotten; 
25 it does not set to work 
starting from anything else, nor is it partnered, 
in the manner of that which is defined. 
But he has being 
while having neither 
30 figure nor form, those things which 
are contemplated by 
sensation, so that for this reason he is also the in-
comprehensible one. If he is incomprehensible 
then it follows that 
35 he is unknowable. For as regards the one who is 
40 
5 
( 1 3 ) 
(14 ) 
(6 ) 
(12 ) 
10 
(17) 
(18) 
15 
inconceivable 
by any thought, invisible 
by any (face), unutterable 
by any word, 
untouchable by any hand, 
only he himself 
knows himself in the manner in which he 
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is and his form 
and his great~_~ss and his magnitude. 
And if he is able to conceive of 
himself. to see himself, to take a name 
for himself. to grasp himself, 
the inconceivable, the unutterable, 
the incomprehensible, the unchangeable one 
is his own mind, his 
own eye, his 
own mouth, his 
own form, and it is 
himself 
that he conceives. that he sees, 
that he utters, that he grasps; 
and that which he conceives 
and that which he sees and that which he utters 
is nourishment and delight 
and truth and joy and repose. 
That which he has 
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20 as thought rises above 
every wisdom and excels 
every mind and excels 
every glory and excels 
every beauty and 
25 every sweetness and every greatness 
". 
and every profundity and every exaltedness. 
For this one, who is unknowable 
in his nature 
having all those greatnesses which I have 
30 mentioned earlier. if out of the abundance of his 
sweetness .. , 
he wishes to grant knowledge so that 
he may be known, 
he is capable (of doing so). 
He has his power, which 
35 is his will. But now 
he keeps himself back in 
a silence which is he, 
the great one, being cause 
of the generation of the All for their eternal being. 
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For it is truly himself 
that he begets 
as ineffable, it being 
himself alone that is begotten, 
5 as he conceives of himself and 
10 
knows himself the way he is. 
It is one who is worthy of 
his admiration and the glorification 
praise and the 
forth, because 
greatness and 
his inscrutable 
honour that he 
of his endless 
wisdom and his immeasurable 
power and 
brings 
and the 
15 his sweetness which is beyond tasting. 
It is he who exposes himself 
in this manner'·~f generation, receiving 
loving and admiring glorification and praise, 
and it is 
20 also he who gives glorification to himself, 
who admires. who 
honours, who loves 
--he who has 
a son indwelling in 
25 him, who is silent concerning him--and 
this is the ineffable 
30 
within the ineffable, the 
invisible, the ungraspable, 
the inconceivable within 
the inconceivable. In this way 
he exists within him eternally. 
The Father, as we have said already, 
is, without generation, the one in whom he 
knows himself, 
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35 (and) who has begotten him, because he 
exists having a 
thought, which is this thought of his, 
and this is his perception, 
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which is [the ...... J 
of his eternal existence. 
And this is 
truly <the) 
5 silence, and the wisdom 
and the grace; which it is also called 
with justice. 
For just as the 
Father is truly 
10 one before whom there [existed no other], 
1 5 
(+17) 
and [one] 
beside [whom] there is no other unbegotten, 
so also [the Son] 
is truly 
one before whom there (exists> no other (son), 
and beside whom there is no other. 
Therefore he is first-born 
and an only son; 
20 the first-born because no other 
existed before him, and the only son 
because there is no other beside him. 
And he has 
88 
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his fruit, 
25 which was unknown because of 
his overwhelming greatness. And 
he wished to become known 
because of his abundant 
sweetness. And he manifested the inexplicable power, 
, 
30 and 
he mixed it with the multitudinous abundance of his 
generosity. 
For not only the Son existed 
from the beginning, but also the Church 
35 existed from th~ beginning. 
Whoever now imagines that the discovery 
that the Son is an only son 
contradicts this statement 
--because of the mystery of the matter 
40 this is not so. For just as 
p. 58 
the Father is a single 
one, and was shown 
to be Father to 
himself, so also 
5 the Son is found 
to be brother to himself, 
without generation 
and without beginning. He 
adm[ires] himself 
10 [as] Father, and [gloJrifies 
and praises and 
[loves], and it is also 
he <in> whom he conceives of himself 
as Son, in accordance with the dispositions 
15 of "without 
beginning" and "without end." And 
this is the way the matter is, 
standing firmly. Being 
innumerable and immeasurable, 
90 
20 
( +21 ) 
his procreations, those who exist, are indivisible. 
They have come'-' in to being from 
him, the Son and the Father, 
in the manner of kisses, out of the abundance 
25 of some who embrace one 
another in a good and insatiable thought, 
the kiss being a single 
one even if it consists in 
many kisses. This is the 
30 Church of many men, which 
exists before the aeons, that 
which is justly called 
the aeons of the aeons. 
This is the nature of the 
35 holy imperishable spirits, that 
which the Son rests 
upon, it being like his essence, just as 
the Father rests 
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upon the Son. For L ........ J 
the Church exists in the 
dispositions and the qualities 
in which the Father and Son exist, 
5 in the way that I have sai~ earlier. 
Because of this, it exists 
as the innumerable procreations of aeons. 
And in infinite number they 
also themselves procreate, through [the qua]lities 
, [andJ 
10 the dispositions in [which ........ J 
These [ ........ com]munity 
which [. ...... J 
toward one another, and [ ..... J 
who have come forth from [ •.... J 
15 toward the Son, for whom they exist 
as glory. Because of this 
mind is not able to conceive of them. 
It was the perfection of that place. 
Nor can word 
20 express them. For they are ineffable 
and they are unnameable 
(and) they are inconceivable. Only they 
themselves are able 
to name themselves in order to conceive 
25 themselves. For they are not sown 
91 
in these places. For those who belong to that place 
are ineffable 
[and] they are innumerable under (the conditions 
imposed by) 
this particular system. 
30 And it is the manner and the 
sort, the joy, the delight f 
of the nameless, 
the unnameable, 
the inconceivable. the invisible 
35 the ungraspable unbegotten. 
It is the Pleroma of the Fatherhood, 
._, 
in such a way that his abundance has 
become procreation. 
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L ....... ] of the aeons 
were eternally in 
the thought of the Father, and h~ was 
like a thought 
5 and a place for them. After their begettings had 
been established, 
(6+7) the one who possesses all power wished 
to direct (and) to bring 
up [that] which was wanting. from the 
10 [ ..• , to bring] forth those who 
[were] in him. But while remaining 
[the way] he is, 
[he became] a spring which is not 
92 
diminished by the water which 
15 flows over from it. 
As long as they were 
in the Father's thought--that 
is, when they were in the hidden depths--
the depth certainly knew 
20 them, but they on their part 
could not know 
the depths in which they 
were. Nor 
could they know 
25 themselves. n6~ 
know anything else--that 
is, they existed 
with the Father, but they did not exist 
to themselves--but 
30 the being that they had 
was like 
a seed. so that they in fact 
exist like an 
93 
embryo. He had brought them forth in the manner of 
logos: 
35 it exists in a 
seminal state before 
those things which it will produce have yet come into 
being. 
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Because of this, the Father had 
provided for them 
not only that they should exist for him, 
but that they should exist for themselves 
5 als 0 ; that they should, the'n, exi st in [hi s] 
thought as thought-substance, 
94 
but that they should exist for themselves also. [He] 
sowed a thought as a seed 
of C ..... Jness, so that [they might] 
10 percei ve L........... ex~ 
ists for them. He showed grace, [and gave the fir-] 
st form, so that they might pe[rceiveJ 
who the Father is, who ex[ists for them.] 
The name of the Father he gave 
15 them, by means of a voice which called 
to them that he who is is through 
that name, which one has 
when coming into being. The exaltedness 
in the name, however, they did not realize: 
20 Being in the 
form of an embryo, the baby has 
what it needs 
without ever having seen the one who 
sowed it. Therefore they had 
25 this thing only 
as something to search for, perceiving on the one hand 
that he exists, wanting to find, on the other hand, 
what is that which exists. But since 
the Father is perfect and good. just 
30 as he had not heard them 
that they should remain forever 
in his thought. but allowed them 
to exist for themselves, so 
he also shows them the grace 
35 of allowing them to understand what exists, 
which he himself knows 
eternally. 
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[ ..................... J 
form [to know] what exists, 
in the way in which one is ~rought forth in this 
place: when one is born one is in 
95 
5 the light, so that one sees those who have produced 
one. 
For the Father brought forth the All 
like a little child, 
like a drop from a 
spring, like a blossom 
10 from a [vi] ne, like a 
[ ..... , like] a shoot; 
[ ....... J they were in need of nour-
[ishment,] of growth and of per-
[fection.] He withheld the perfection 
15 for a time. The one who thought 
it from the beginning certainly 
possesses it from the beginning 
(and) saw i t~ but he <hid) it 
from those who had come forth from 
20 him--not through jealousy, but 
in order that the aeons should not receive 
their perfection from the beginning 
and raise themselves up to the 
glory towards the Father, thinking to 
25 themselves that it was out of themselves 
(29a) 
30 
(33 
+29b) 
that they had this. But 
just as it had pleased him 
to grant them existence, thus 
also 
when it pleased him he bestowed upon them 
a perfect and 
beneficent thought 
in order that they should become perfect. For he 
whom he caused to appear 
as a light for those who had come forth 
35 from himself, he 
after whom they are named, he 
is the full and faultlessly perfect Son. 
He brought him forth while being 
united with the one who has come forth 
p. 63 
from him [ .................. ] 
96 
receiving [glory] together with (him from] 
the All, according [as] each 
one comprehends him; 
5 and this is not his greatness, 
for they have not yet comprehended him in him, but 
97 
he remains on the contrary of the magnitude of which 
.' 
is, of his manner and 
his sort and his greatness. 
10 Even though they are able to see 
him and speak about that [which theJ y kn[ow] 
of him. while ~liey wear 
him (and) he wears them [and J 
they are able to rea[ch him, he] 
15 nevertheless remains the way he is, 
the inimitable one. 
In order that the Father may be 
glorified by each one, 
and manifest himself, 
20 and because he is in his ineffability 
(24a) 
(26+ 
24b) 
25 
invisibly hidden, 
he is admired 
in mind. Because of that, the great-
ness of his exaltedness 
becomes manifest when they 
speak of him and see him 
as they sing hymns to him because of his overflowing 
sweetness, in gratitude. 
( ... > and just 
30 as the marvels 
of the silences 
are eternal procreations 
--they are offspring of mind--
so also the faculties 
.f 
35 of the logos 
are spiritual emissions. 
The two are as those of a logos; 
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they are C .... ; .. ] and 
they are thoughts Cof] his begetting; 
and eternally living roots 
which have become manifest. For 
5 they are offspring which have issued from them, 
being minds and 
spiritual offspring to the 
glory of the Father. For there is no need 
of voice--they [are] spiLrits] of mind and of 
10 logos--nor is there any need to do 
[an actiJon for that which they desire to 
[doJ. But in the pattern in which 
[he] was so are (also) 
[those] who have come forth from him, bringing 
15 forth all that they wish. And 
that which they think, and that 
whi ch they say, and that tow'ards whi ch they 
98 
99 
are moved, and 
that in which they are, and 
20 that which they hymn, glorifying 
it, they have 
as Son. For this is their power 
of procreation--just as f 
with those from whom they have come forth; 
25 by mutual help, 
because they have helped one 
another, in the manner of the unbegotten ones. 
For (1) the Father, according to that by which he 
,-. 
is exalted above the All, is 
30 unknowable and incomprehensible, 
having this greatness 
of such nature and magnitude that 
if he had manifested himself before, 
immediately, to 
35 all of (even) the most exalted ones of the aeons 
who had come forth from him, they 
would have perished. Therefore 
he withheld his power and his impassibility 
in that which he 
p. 65 
is, [remaining] 
ineffable [and] unnameable 
and transcending every mind 
and every word. (2) That one, however, extended 
100 
5 himself 
and spread himself; 
it is he who has given firmness and 
a place and a dwelling-place to 
the All--which is a name of his. 
10 through which he is 
father of the All-because of [his] 
suffering for those who are; having 
sown himself in their thoughts in order that [they] 
should search for that which exceeds th[eir ..•... J. 
15 while-thinking that he is 
and seeking forh~hat 
he was. (3) This one~ however, was given 
to them as delight and 
nourishment and joy and abundant 
20 illumination, which 
is his compassion. 
his knowledge and his mingling 
towards them. This one (=3) 
is called and is 
25 the Son; he is the All. 
and they know who he 
is; and he is clothing himself. 
That (=2) is the one through whom he is called 
"Son" and who is perceived 
30 to exist and who was sought 
for. That (=1) is the one who exists, 
as Father, and of whom one cannot speak 
101 
and whom one does not conceive; 
it is he who existed first. 
35 For no one can conceive 
of him, or think of him; nor can one 
approach towards the exalted, 
towards the truly pre-existent one. 
r 
But every name which is thought 
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or spoken 
of hi~ is brought 
forth in glorification as a trace 
of him, according to the capacity of each 
5 one of those who glorify him. The one 
who dawned forth, then, from him, extending 
himself for the All's procreation and 
knowledge, he, 
(howeverJ is all these names without 
10 falsehood. and he is 
truly the Father's only first 
man. This is the one whom I 
[call] the form of that which has no form, 
the body of the incorporeal, the face of 
15 the invisible, the logos of the [inex-] 
pressible, the mind of the inconceivable, 
the spring which flowed forth from 
him, the root of those who have been rooted, 
the god of those who lie down (?), the light 
102 
20 of those whom he illuminates, the will of those 
whom he has willed, the providence of those for 
whom he 
provides, the understanding 
of those whom he has made to understand, the strength 
of those whom he gives strength, 
.r 
the congregation 
25 of those with whom he is present, the revelation 
of that for which they search, the eye 
of those who see, the spirit of those who breathe, 
the life of those who live, the unity 
of those who are mingled. As the All 
30 is entirely in "~he single 
one, he being completely clothed with 
himself and within the one and the same name, 
he is never called 
by it. And in 
35 this same way they are, on their part, in 
unification (?), 
the one and the same and the All. 
He is not corporeally divided, 
nor is he split apart by the names 
in which he is, so as to be 
40 one in this manner, 
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another in [that manner; nor] 
does he change by C ... J, nor 
does he alter by [the naJmes which he 
is, being this one now. and 
5 that one at another (time). so that he is one now 
and another at another time 
--but he is permanently whole; [he] 
is each one of the All 
eternally at the same time; he is 
.f 
10 what they all are, as 
Father of the All, also the All is him. 
For it is he who is knowledge 
to himself. being 
each one of his qualities. He has 
15 the powers, (beIng) the eye 
by which he perceives all that he knows, 
seeing all of it in himself, 
having a 
Son and form. Because of that 
20 his powers and qualities are innumerable 
and inaudible, 
because of the procreation by which he 
procreates them. Innumerable 
and indivisible are 
25 the procreations of his logoi and 
his commands and his All. 
He knows them--which is himself--
as they are in 
the single name, all of them 
30 being in it, speaking. And 
he is productive. so that 
103 
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they in fact will be found to 
exist in unity, in accordance with each particular 
quality. 
And he also did not manifest his multitude 
35 to the All at once, 
and he did not manifest his sameness 
.<' 
to those who had come forth from him. For all those 
who have come forth from him, that 
is, the aeons of the aeons, 
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[being] emissions, the procreations of 
a procreative nature, 
they also (procreate) through their own procreative 
nature 
to the glory of 
5 the Father, just as he had 
caused their 
existence. This is what 
we have said earlier, that he makes 
the aeons into roots and 
10 springs and fathers. For he 
whom they glorify they begot. For 
they have knowledge 
and understanding, and 
they realized that 
15 they had come forth from the knowledge 
and the understanding of the All. 
They would have brought forth a 
glorification which was (only) a semblance of the 
Father--he 
who is the AII--
20 if they had raised themselves up to give 
glory according to each individual (power(?V of 
the aeons. Because of that~ through the 
singing of hymns in glorification and 
through the power of the oneness 
25 of him from whom they had come forth 
they-were drawn into mutual intermingling 
and union and " 
oneness. 
They made a glorification that was worthy of 
30 the Father out of the Pleroma 
of the assembly, and it was a 
single image though it was many. because 
they had brought it forth for the glory 
of the single one, and because 
35 they had come forth towards the one who 
is himself the All. This, then, 
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was a tribute from the [aeons) to 
the one who had brought forth the All, 
and it was a first-fruit of the immortals, 
and eternal, because when 
5 it came forth from the living aeons, 
105 
it left them being (something) perfect and full 
because of that which is perfect 
and full, since they were full 
and perfect, having glorified in 
a perfect fashion through fellowship. 
10 For in the way that 
they glorify the perfect Father, he 
(returns) the glory to those who glorify [him], 
[so as to) manifest them by that which 
he is. For the cause 
15 which brought about for them the second glory 
is that which~as returned 
unto them from the Father, when they understood 
the grace by which they had borne fruit 
through the Father for one 
20 another, so that just as they had 
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been brought forth as a glorification of the Father, 
so also in order that they should be manifested 
as perfect they were manifested as 
producing through glorification. For they are 
25 fathers of the third glorification 
in accordance with the autonomy and 
the power which was produced together with them, 
without them being in each individual 
so as to glorify in 
30 oneness that which he 
desires. For they are the first and the 
second, and in this way they both are perfect 
and full, for they are manifestations 
of the Father who is perfect 
35 and full. and (of) those perfect things which carne 
forth 
when they glorified 
the perfect. The fruit of 
the third, however. is glorifications by 
the will of each one of the aeons 
40 and each one of the qualities. 
The Father has indeed power--he exists 
p. 70 
[as] a perfect Pleroma 
( ....... J which is 
from a union. As 
107 
from that which is in accordance with each individual 
5 aeon is that which he wills 
and that of which he is capable 
when he glorifies the Father. 
Therefore they are minds 
of minds, and are in fact 
10 logoi of logoi, 
superiors of 
superiors, degrees 
of degrees, being ranked 
one above the other. And each one 
15 of those who glorify has 
his station, his 
rank and his dwelling and his 
resting-place, which is the glorification 
that he produces. For 
20 those who glorify the Father all 
have their eternal 
procreation. They procreate with 
mutual assistance, 
and the emissions are unlimited and 
25 immeasurable. There is no 
jealousy on the part 
of the Father towards those who have come forth 
from him as regards their producing his 
equivalent and his image: He is the one who 
30 is in the All, procreating 
and manifesting himself, and who 
wishes to make into a father 
those to whom he himself is their father, 
and into a god those to whom he himself 
35 is their god. as he makes into 
AIls those (whose> All he is. 
And all those 
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[great] names dwell there 
authentically 
which are shared 
by the angels who have come into being in 
5 the world, and the archons, although they have no 
108 
resemblance 
to the eternals. For the whole system 
of the aeons has 
yearning and seeking 
10 after the complete and perfect finding 
of the Father, and this is their blameless 
f 
union. Although he manifested 
himself, the Father 
did not desire that they should 
15 know him eternally, but he gave himself to be 
reflected upon, to be Bought after, while keeping 
to himself thi~ inscrutable (part) of himself 
by which he is pre-existent. For 
the Father gave the impulse 
20 and root of the aeons, so that they are stations 
on the calm road towards him, 
as towards a school of 
conduct, he having extended to them faith, 
and confidence in that which 
25 is not seen, and a 
strong hope in that which is not 
conceived. and a fertile 
love longing for that which it does not 
see, and an 
30 eternally pleasant understanding of the mind, 
and a blessing 
which is richness and 
freedom, and a wisdom of the one 
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who desires the glory of the Father--for 
35 their thought. 
For they know the Father, the exalted one 
p. 72 
by his will, which is 
the spirit which breathes in the All 
and gives them a thought 
that they shall seek after the un-
5 known, just as somebody is moved 
by a fragrance 
to seek the reason 
because of which the fragrance exists, 
because the fragrance of 
10 the Father excels these un-
worthy things. For its sweetness 
sets the aeons into an 
undescribable pleasure, 
and it gives them the thought that 
15 they should mingle with him who 
desires that they know him 
in oneness, and that they should help 
one another through the spirit which is 
sown in them as they are placed 
20 in a great and powerful inbreathing, 
being renewed in an ineffable 
fashion--for they have no 
occasion to separate 
110 
in thoughtlessness from that in which they are 
placed. 
25 because they do not speak. 
but are silent about the glory of the 
Father, about [him] who has the power 
to speak--and receive form 
in it. He was manifested, but 
30 it is nevertheless not possible to express him. 
They have (him) as hidden in 
thought. so that because of 
this they are, on the one hand, silent about 
the way the Father is 
35 in his form and his nature and his greatness, 
p. 73 
while, on the other hand, the aeons have become 
worthy of 
knowing this through his spirit. 
For he is unnameable and 
unattainable, 
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5 but gives himself to them that they may conceive and 
(+7) 
speak of him through his spirit. which is the 
trail 
by which he may be sought. 
For each of 
the aeons is a name, being each 
10 of the qualities and the powers of 
the Father. Being in many names, 
mingled and in mutual harmony, 
it is possible for them to speak of him because of 
the wealth of the logos. in such a way that 
15 although the Father is a single name because 
he is single, he is nevertheless innumerable 
in his qualities and 
[namesJ. For the emission of 
the All. which is out of the one who 
20 is, has not taken place by way of 
a cutting off from one another, 
as ifit were a separation from him who produced 
them, but their"production was in the form 
of a spreading out, 
25 the Father spreading himself out 
to those whom he wills, so that 
those who have come forth from him might 
exist as well. For just as 
the present aeon is 
30 single, yet divided by times, 
and times are divided into 
years, and the years are divided into 
seasons, the seasons into months, the 
months into days. the days 
35 into hours. and the hours 
into moments, so 
p. 74 
also the true aeon 
112 
is single 
yet many, being glorified by small 
and by great names according to that which 
5 each is able to comprehend; by way of 
imagery, again, like a spring 
which remains what it is 
while flowing into rivers, 
lakes, canals 
10 and aqueducts; like a 
f 
root which spreads out into 
trees and branches and 
its fruits; like a 
human body, which is indivisibly divided into 
15 members 
of members, primary members 
and subordinate ones, into big ones and 
small ones. For the aeons were brought 
forth in accordance with the third 
20 fruit, through the autonomy 
of the will, 
and through the wisdom 
which he graciously gave them for their thought. 
Whenever they desire to give glory [with] 
25 that which arises from a union, which 
has been produced for words of [glorification] 
from each one of the pleromas, 
and whenever they desire 
to give glory with the All, and whenever 
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30 they desire (to do so) with somebody 
who has already come higher than 
their own (degree>, or 
35 
station, then 
he obtains 
(that which) he has desired from 
the one who is placed in the superior name and 
in the superior station, 
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and ascends to that which is higher 
than himself; and he begets 
himself, as it were, and 
begets himself through that one 
5 with that which he is; and he renews 
himself with that which has come to him 
from his brother; and he sees him 
and entreats him about this thing: that 
that to which he has desired to ascend 
10 --that he may succeed in this. 
The one who has 
desired to glorify does not say anything to him 
about this, except this 
only. For there is placed a limit 
to speech within the Pleroma, to 
15 make them keep silent about the unattainability 
of the Father, but speak about the fact that 
they desire to attain him. It came to 
114 
one of the aeons that he should undertake 
to grasp the inconceivability (of the Father) 
20 and glorify it, as well as the ineffability 
of the Father; 
and it was a logos of oneness 
although it did not come from 
the union of the All. nor 
25 from him who brought them forth 
115 
--for he who brought forth the All is the Father. 
For this aeon was one of those 
to whom was given wisdom, 
each one of w~6m pre-existed 
30 in his thought. By the fact that he wills 
they are brought forth. Therefore 
he had received a nature of wisdom, 
so as to inquire into the hidden 
order, since he was an offspring of wisdom. 
35 For the autonomous will 
which was produced with 
the All was a cause 
for this one to do 
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what he wished with nothing 
restraining him. For the in-
tention of this logos 
was good. 
5 because he had rushed forward in order to glorify 
the Father, although he had under-
taken something which was beyond his power, 
since he wished to bring forth one 
who was perfect, by a 
10 union, in which he did not share 
and without anybody having 
r 
told him to it. For 
this aeon was last when he [brought] 
them forth in their mutual 
15 assistance, and he was youngest 
of age. And before 
116 
he had yet brought forth anything to the glory of 
the will in the union of the All, 
he acted high-
20 mindedly, out of an overflowing 
love, (and) rushed forwards 
towards that which is situated within the sphere 
of the perfect glory. For it is not 
without the will of the Father 
25 that this logos was produced. 
nor was it without it that he 
should rush forward, but on 
the contrary the Father had brought him forth for 
those things which he knows must of necessity 
30 take place--for the Father 
and the All withdrew from 
him. in order that 
the boundary 
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which the Father had fixed should become firm; for 
35 it is not out of the dwelling of the unattain-
abilityp but by the will 
p. 77 
of the Father--and also in' order that 
the things which took place should take place 
for an economy which should take place 
(which ought not to have taken place [?J) 
5 in the manifestation of the Pleroma. 
Because of this it is not right to con-
demn the movement which is the logos, 
but it is right that we should speak of 
the movement of the logos as a cause 
10 of an economy which has been ordained to 
take place. For on the one hand the logos did 
beget 
himself as a perfect single 
one, to the glory of the Father, who had 
willed him and was content with him. 
15 On the other hand, those things which he desired 
to grasp 
[and] attain he brought forth as shadows 
(and] likenesses and imitations, 
because he could not bear the vision of 
[the] light. but looked at 
20 [the] depths. He faltered. Because of 
this he suffered a division 
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and a turning. Out of the faltering 
and the division (arose> oblivion, 
and ignorance of himself and 
25 (of that) which is. For his raising himself 
upwards and 
his expectation to attain 
... 
the unattainable became firm for him; 
he was in it. But the sicknesses 
which ensued 
30 after he had become beside 
hims"elf, arose 
from his falt~~ing, that is, his 
failure to approach the 
glories of the Father, he whose exaltedness 
35 is without end. That, however, 
he did not attin, because he could not contain him. 
For the one who brought forth himself 
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as an aeon of oneness 
hastened upwards to that 
which was his, and to his kin 
in the Fleroma. He abandoned 
5 that which had come into being by means of the 
deficiency 
--those things which had come forth from him 
as a fantasy~-as not belonging to him. 
For after he who brought forth himself 
had brought himself forth 
10 as more perfect, 
( 13a) 
15 
( 16+ 
17a) 
(13b 
+14) 
( 17b) 
20 
he became weak like a female 
nature which has been abandoned by her male 
element. For 
those things which came into being 
.f 
from his thought and his presumption 
were out of that which itself was deficient; 
therefore 
his perfect (self) left him (and) ascended 
to those things which were his. He remained 
in the Pleroma, it being 
a reminder for him that [he had been] 
saved from the [ ....... ] 
For he who hastened towards the heights and 
that which drew him towards itself were not 
25 barren, but brought 
forth a fruit from the Pleroma 
in order to overturn those who had come into 
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being by the deficiency. For the things which had 
come into being by means of the presumptuous 
30 thought do resemble 
the pleromas of 
whom they are imitations p 
but they are likenesses and shadows 
and fantasies because they have been abandoned 
35 by the logos and the light, 
belonging to the vain thought~ being 
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offspring of nobody. Therefore, 
p. 79 
just as 
their origin is out of that which 
(3+ was not, so also their end will be that they 
1a) 
return to that 
which will not exist. But in their 
5 own eyes (they) exist 
as g~eat and powerful, 
more [beauti]ful than the names 
which [adoJrnthem--the ones [whose] shadows 
they are, as they are made beautiful by way of 
10 imitation.· For [the figure] of the likeness 
takes its 
beauty from that of which it is a likeness. 
For they thought of 
themselves that they were the only things in 
existence 
and without beginning, 
15 because they did not see anyone who 
existed before them. Therefore they 
showed themselves disobedient 
[and] rebellious. and did not 
submit themselves to the one because of whom 
they had come into being. 
20 For they desired to command 
one another and lord it over them 
[in] their vain love of glory, 
and the glory that they had 
had a cause 
25 [of the] system that was to come into being. 
[Being] imitations of those who are superior 
they raised themselves to a lust for 
... 
dominion. each one of 
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them in accordance with the magnitude of the name 
30 of which he was a shadow. 
imagining that he should become greater 
than'his fellows. For the thought of these 
ones was not barren~ 
but in accordance with the model of which they 
35 are shadows, all that they 
think they have as a pledged son. 
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That by which they think 
of them they have 
as offspring. Because of this 
it came to pass that many issued from 
5 them as offspring: fighters, 
warriors,. 
disturbers, re[bels], 
and disobeyers who 
love domination, and 
10 all the others of the sort 
from these. For the logos, then, [was] 
the cause of the things which 
happened. He became even 
more desperate. He was dumbfounded. 
15 Instead of perfection he saw deficiency; 
instead of unification he saw division; 
instead of stability he [saw) 
f 
disturbances, instead of [rest] 
upheavals. And he was not able 
20 to bring their love of disturbance to cease, 
nor could he 
destroy it; he had become powerless [ .••• ] 
after his All and his p[erfection] had 
left him. For those who had come into being 
25 did not know them-
selves. and they did not know 
the pleromas from which they had come forth~ 
and they did not know 
the one who had become cause of 
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30 their coming into being. For because the logos 
was in such an 
unstable state 
he no longer tried to bring forth (offspring) 
in the manner of (the bringing forth of) emissions, 
35 such as exist (as> pleromas 
of glory who have come into being for the glory 
of the Father, but he brought 
5 
p. 81 
forth little weak things which were 
impeded by those sicknesses 
by which he himself had been impeded. 
It was the solitary [imit]ation of this 
disposition 
which 
became cause of the things 
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which do not themselves exist from the beginning. 
For he produced 
these in such a way as to 
10 cause deficiency, up to the moment when he 
condemned those who had come into being 
because of him contrary to reason. This is the 
condemnation which became a judgmsnt. 
directing itself against them with a view to 
destruction 
15 --they are the ones who have opposed the 
judgment--
as the wrath pursues them. But it is a 
(helper) and a saviour 
from their sentiment and their 
rebellion, because out of it 
20 [arises] the conversion which is 
called repentance, 
as the logos changes 
[to a different] sentiment and a different mind; 
turning away from evil 
25 he has turned towards the good. 
After the conversion followed 
the remembrance of those who exist, 
and the prayer on behalf of the one who has 
turned 
to himself by means of that which is good. 
f 
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30 It was the one who was in the Pleroma that first 
supplicated for him and 
remembered him; then his brothers, 
one by one, and one part of the All 
with the others; then all of them (together); 
35 but before all'these the Father. 
p. 82 
Now the prayer of the supplication 
was a help that [he] might 
turn (towards) himself 
and the All; for it caused 
5 him to remember 
the pre-existent ones, (and) 
them to remember him, and this 
is the thought which calls out 
from afar and makes him turn around. 
10 For all his prayer and 
remembrance were 
numerous powers, although in accordance with 
the aforementioned limit 
For there was nothing 
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barren in his thought. 
15 For these powers were much better 
and superior to those who belong to 
imitation. For those--those who belong to 
imitation--they are of a substance of da[rkness.] 
It is of a fantasy 
20 of imitation and a presumptuous 
and e[mptyJ thought 
that they have come into being. These ones, 
however, 
are out of the [thought] 
which knew them beforehand. 
25 For those ones L ..... J 
like oblivion 
and heavy sleep. being 
like those who have troubled 
dreams, who are 
30 pursued by (someone> while 
the dreamers are encircled. 
But these (others) are 
like beings of light 
for him, looking towards 
35 the rising of the sun, and it has come to pass 
that 
they see dreams in it 
which are truly sweet. Those ones 
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a t once ( •.. ) 
the emissions of the remembrance. 
They did not have much 
substance, nor did 
5 they have much glory. 
[For] they are not equal to the pre-
existent ones, even though they are superior 
[to] the imitations. This was the only thing 
by which they were exalted over them: that 
10 they .have ori~;nated from a good 
sentiment--for they have not arisen 
out of the sickness which 
occurred--which is the good 
sen timen t of him [. .. J 
15 who sought after the pre-
existent after he prayed and brought him-
self to the good. 
And he sowed in them 
a predisposition to seek after 
20 and pray to the 
glorious pre-existent. 
And he sowed in them a thought 
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[ .... l and a reflection in order that they 
should think that something greater than they 
existed 
25 before them, and that they did not know 
what it was. Bringing forth 
harmony and mutual 
love by means of that thought, 
they acted in 
30 unity and 
one mind, for by the 
unity and the oneness 
of mind they had received their existence. 
For the others lorded it over them 
35 in lust for dominion. 
For they were more honourable 
p. 84 
than these first ones, who raised themselves 
against them. Those had not 
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submitted themselves. They thought of themselves 
that they were self-originated 
5 and were 
without beginning, having been the first to be 
brought forth 
when they were born. 
The two orders combatted one another, 
fighting for 
10 command, in such a way 
that they were submerged in 
violences and cruelties, 
in the manner of com-
bat, even they having 
15 lust for domination 
and all the other things of 
this sort. Because of this 
the vain love of glory draws them all 
towards 
20 the desire of lust 
for dominion, and none 
of them remembers 
[ .•.... ) and they do not aCknowledge 
it. For the powers 
25 of the remembrance were p[rep]ared 
by the actions of the pre-existent 
ones, of whom "they were 
likenesses. For the order 
of these 
30 was thus in harmony 
with itself and with its fellows. 
However, it confronted the order 
of those who belong to the imitation, because 
the order 
of those who belong to the imitation warred 
35 against the likenesses, and it com-
batted itself because of its wrath. 
p. 85 
Because of this it L ............... 1 
[ ...... J them [ ............. again-] 
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stone .another for the sake of L .............. J 
necessity placed them [ •.........•.... ] 
5 [ .• 1 that they might prevail [ •............•. ] 
he did not want to fall (?) [ ••••••••••••••• ] 
and their envy and their jealousy 
and the wrath and the violence and the 
lust and the ignorance ruled, 
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10 and they brought forth with one another various 
matters and 
powers of different kinds, mixed and 
numerous, while the mind of the logos who had 
caused their production was open 
towards the manifestation of the hope 
15 whic~ was to come to him from above. For the logos 
who had been moved had 
hope and anticipation of 
that which is superior. Those who belonged to 
the shadow he 
turned away from in every way 
20 because they opposed him and were quite 
unsubmissive. 
But he was content 
with those who belonged to the remembrance. And 
the one who [ .•• J 
upwards in this way and who was in the 
superior state remembering 
25 the one who had become deficient--the logos f .... J 
him in an invisible way 
in those who had come into being in accordance 
with the remembrance, in accordance with 
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that which was present with them 
--until the light should shine forth on him from 
30 above as a giver of life, that which was brought 
forth 
by the thought of brotherly love 
of the pre-existent pleromas. 
r 
For the aeons 
of the Father of the All, (those) who had not suf-
35 fered, took upon themselves the fall which had 
happened, as if it were their own, 
with concern and beneficence 
and with great"kindness. 
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[ ..••.••... the] All, that they should be 
instructed [ •• J 
[. ..•...•.. ] by the single one [ .. ] 
[ ..•....••• confi]rm all through him 
[ ........... J to end the deficiency. For the or-
5 [der which carne into] being for him carne into 
being by 
<the one) who had hastened upwards and who 
brought it forth for him 
out of himself and out of the perfection as a 
lv-hole. 
He who had hastened upwards became 
for the one who had become deficient an 
intercessor with the 
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10 emission of the aeons who had come into being 
in accordance with 
the things which are. After he had en-
treated them, they on their part consented with 
gladness and 
benevolence and the harmony 
of consent to help the one who had 
15 become deficient. They congregated in one place, 
entreating the Father by an agreeable thought 
that help might come from 
above, from the Father, for his glory. 
For the one wh6 had become deficient could not 
be made perfect in any other way 
20 than if the Pleroma 
of the Father, which drew him to itself, consented, 
manifested him and gave to the one who had become 
deficient. By means of the gladly willed 
consent which arose 
25 the fruit was brought forth, as an offspring 
of the consent, as a single 
one yet as belonging to the All, mani-
festing the countenance of 
the Father, of whom the aeons thought 
30 when they glorified and prayed for help for their 
brother--in which sentiment the Father took part 
with them--thus 
the fruit was willingly and gladly brought 
forth. And the consent of 
35 the manifestation of his uniting 
with them, which is the Son 
of his will, manifested itself. 
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The Son of the good pleasure of 
the All placed himself as a garment 
on them, by means of which 
he gave perfection to the one who had become 
deficient, 
5 and firmness to those who are perfect. 
He is rightly called 
Saviour and Redeemer, 
the Well-pleasing .one, the Beloved one, 
the Paraclete. Christ and 
10 the Light of those who are appointed, after 
those 
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from whom he was brought forth, because he had 
come into being 
clothed in the names of the existences. 
Or what further name is there to use 
of him, apart from "Son,!! as we have already 
15 said? For he is the knowledge of 
the Father, who had desired to become known. 
For not only did the aeons 
bring forth the countenance of the Father whom 
they 
glorified, which has already been described. but 
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20 they brought forth their own as well. For the 
glorifying aeons brought forth their countenance 
and aspect. They brought them forth as an 
army for him as (for) a king, 
so that those who belong to the remembrance 
may have a 
25 common authority and a united 
common consent. They came forth 
in one form which was a multitude of forms, so 
that he whom they were to help should 
see those to whom he had prayed 
30 for help, and ~lso see who had 
given it to him. For the fruit of which we have 
spoken earlier. (that) of the consent 
towards him, .represents the power of the All. 
For the Father placed in him 
35 the All; both the pre-existent, 
the existing and that which will be. 
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He was competent. He manifested 
those things which he had placed in him 
in his custody(?). after having entrusted (them) 
to him. 
He directed the administration of the All 
5 in accordance with the authority which was given 
to him 
from the beginning, and the power (required) 
for the task. 
In this way he began to carry out 
his manifestation. For he 
in whom the Father is, and he 
10 in whom the All is, 
appeared to the one who wafs lacking 
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in vision. He showed himself to those who were 
seeking after their faculty of vision by means 
of the radiation of the perfect light there. 
15 He first perfected him 
in inexpressible joy. He 
made him perfect for himself as a perfect one, 
and he gave him also that (which) is one by 
one. For this is the nature of 
20 the first joy. And we too were sown 
in him invisibly, 
as a logos which is pre-determined for 
knowledge. And he gave him strength 
to separate (from) and turn away from 
25 those who were disobedient to him. 
To him he displayed 
himself in this way. But to those 
who had come into being because of him he 
manifested himself in a mock-form. 
30 He directed a stroke 
against them as he suddenly manifested himself 
to them 
and ,-1i thdrew, 
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in the way of lightning. And 
35 he brought to an end and stopped 
(34) the entanglement which they had with one another 
p. 89 
through the sudden manifestation, 
of which they were uninformed 
and which they did not expect because 
they did not know it. Because of this they 
became 
5 afraid and fell down, for they could not bear 
the stroke of the light which carne 
upon them. For the two orders it was a 
stroke. But the order that had appeared 
in the manner 
of those who belong to the remembrance was named 
10 a little one. because they had 
a little thought. For they have that which 
is superior--it exists before them--because they 
have. sown within them, the 
wonder about that which is superior which 
15 will be manifested. Therefore they greeted 
his manifestation and 
fell down before him. They became 
convinced witnesses of (him) (and) acknowledged 
the light which had appeared, being stronger 
20 than those who opposed them. Those who belong 
to the 
imitation, however, were very afraid, 
for they had not been able to learn 
from the beginning that there existed such a 
sight. 
Because of this they fell down into 
25 the pit of ignorance. 
which is called the 
Outer Darkness and Chaos and 
Hades and the Abyss. He placed above 
(them) the order of those who belong to the 
30 remembrance because it had proved itself 
stronger thanh,they. They were worthy of 
becoming rulers over the unspeakable 
darkness as their own (domain) 
and the lot which was assigned to them. He 
turned 
35 it over to them so that they too should be 
useful in the 
economy which was to take place. 
p. 90 
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of which they are ignorant. For there is a great 
difference between the manifestat~on to the one 
who existed 
and who became deficient, (and that to) those 
who come into being because 
of him. For to him he manifested himself within 
5 him; he was with him, was 
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compassionate with him, relieved 
him little by little, made LhimJ 
grow, carried him upwards, and in the end he 
gave himself 
to him to be enjoyed in 
10 vision. But to those who are on the out-
! 
side he manifested himself in a leap and 
a stoke, and immediately withdrew, 
without having let them see him. 
For after the logos who had become deficient 
was illuminated, 
15 his fullness idvanced. 
He became free from those who were revolting 
against him before and became dis-
entangled from them. He stripped himself of 
his former presumptuous thought. 
20 He received the unification of the repose by 
the subjugation and the submission 
to him of those who had formerly been disobedient 
to him. And <he) rejoiced 
in the visitation of his brothers 
25 who had corne to see him. He gave 
glory and praise to those who had manifested 
themselves to help him, and he gave thanks 
that he had become free from those who rose 
up against him 
while he admired and praised the Great-
30 ness and those who had manifested themselves to 
him by 
a decree. He brought forth visible images 
of the living forms. As fair (beings) 
of the good. because they are 
of those who exist. they do resemble 
35 these in beauty. but they are not really equal 
to them, 
because they do not originate from a 
union between the one who brought them 
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forth and the one who manifested himself to 
him. But 
he works with craft and skill, 
completely uniting logos with 
himself. Therefore those who came 
5 forth from him are great, just as 
that which exists is great. 
For after admiring the beauty 
of those who had manifested themselves to him, 
he acknowledged his thanks for their 
10 visitation. The logos accomplished this 
through those from whom he had obtained 
help, so as to set in order 
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those who had come into being because of him, and 
so that they might receive something good, as he 
15 
(16+ 
decided to pray that the 
orderly economy should embrace all those who had 
17) come forth from him. Because of 
this, those whom he deliberately brought forth 
are in chariots, in 
139 
20 the manner of those who existed, the ones 
who were manifested, so that they may rise past 
all stations, these being inferior things (to 
them), 
in order that each may be given the right 
region, in accordance with what he 
25 is. This is an overthrow for 
those who belong to the imitation, but an act 
of benef~cence 
for those who belong to the remembrance, and a 
manifestation 
(line cancelled Ex scribe) 
of those things which arose from 
30 the decision which was united 
and compassionate, being seeds 
which have not yet come into being to 
themselves. For 
that which was manifested was a countenance 
of the Father and the consent. and it was a 
35 garment (composed) of every grace, and food, 
being for those whom the logos brought 
forth when he prayed, and it received the glory 
and the praise 
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p. 92 
which the logos gave as glorification and praise, 
while he beheld those to whom he prayed 
so as to render perfect through them the images 
which he brought forth. For 
5 the logos greatly increased 
the mutual co-operation and 
the expectant hope, and 
they had happiness and great 
rest and undefiled pleasures. 
10 Those whom he had 
remembered earlier, without them being with 
him providing the perfection, 
(scribal error corrected Ex 
scribe) he now begot having the one of the 
vision with him. 
15 remaining in hope for, and 
faith in, the Father, who is perfect throughout 
the All 
--he being manifest to him, but not yet 
united with him, in order that those who had 
come into being should not perish by the vision 
20 of the light. For they 
cannot sustain the superior 
greatness. For this thought of the logos, 
which he turned towards his consolidation, 
and (which) became master over those who had 
25 come into being because of him, was called 
"aeon" and "place" for 
all those whom he brought forth 
in accordance with the decree. And it is also 
called 
"a synagogue of 
30 salvation," because it healed him from 
the dispersion, which is the thought which is 
manifold, (and) made him turn towards 
the one thought. Thus 
it is also called "store-
35 house," because of the rest which he 
attained and g~ve himself; 
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and it is also called "bride," 
because of his joy when 
he attained it. in response to the hope of (a) 
fruit 
from the union which was manifested to him. 
5 It is also called "kingdom," 
because of the consolidation which he received 
when he 
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rejoiced in the power over those who opposed him. 
And it is also called "the joy 
of the Lord," because of the delight with [which 
he] 
10 clothed himself when the light was 
before him, giving him recompense for the 
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good which was in him, 
and the thought of freedom. 
This aeon of which we have 
15 spoken stands above the two orders 
of those who combat one another. 
It is dissociated from those who hold dominion, 
i 
and 
it is not implicated in the sicknesses and the 
small-
nesses. those who belong to the remembrance and 
those who belong to the imitation. 
20 For that in which the logos established himself, 
perfect in joy, 
was an aeon: it had 
the form of the real thing, but it also had 
the constitution of (its) cause, which 
25 is the one who manifested himself, because it 
is an image 
of the existing ones in the Pleroma, 
those who have come into being out of the 
abundant 
delight of that which is. 
Moreover, through rejoicing over the 
30 countenance of the one who manifested himself, 
through the {delight> and the attentive-
ness and the expectation of the things 
for which he had prayed it had 
the logos of the Son 
35 and his essence and his power and his 
shape. It was him that he desired 
and delighted in, 
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the one to whom he prayed in love. 
It was light and it was a desire 
to be set upright, and it was an openness 
for instruction and for the eye it was vision, 
5 (qualities) which it had 
from the super~or things. And it was wisdom 
for his thought against those who were at the 
bottom of the 
economy. And it was logos 
for speech, and it is the perfection of things 
10 in this way. And they 
were formed together with it, after the 
image of the Pleroma, having 
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fathers, who (are those who manifested themselves,) 
each being a little impress 
15 of one of the forms. 
They are forms of maleness, 
because they are not from the sickness which 
is femaleness, but they are from 
the one who has already left the 
20 sickness behind, possessing the name 
of Church. For in consent 
they resemble the consent in the assembly 
of those who manifested themselves. For that 
which came into being in accordance with the 
image of the 
25 light~ that in itself is perfect, 
because it is an image of the single 
light. which exists. (and) ,which is the 
All. It was indeed smaller than that of which 
it waS an image, but it has 
30 its indivisibility, 
for it is a countenance of the 
indivisible light. But those 
who have come Into being in accordance with 
the image 
of each one of the aeons 
35 are in essence that which we have 
said, but in power they are not equal. 
for it exists in each one 
of them individually. 
United with one another 
40 they do have the equality. 
p. 95 
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But individually each of them has not cast off 
that which is peculiar to him. 
Therefore they are passions. 
And passion is sickness. 
For they are not offspring from the union of 
5 the Pleroma, but from him 
who has still not received the Father, or 
the union with his All and the Will. 
It was a good thing for the economy 
which was to be, because it had been decided 
concerning them 
10 that they should pass by t~e lower stations, 
and the stations were not able 
quickly to accept their corning 
through them unless (they carne) one 
by one, and 
15 their corning was necessary because every 
(17+ 
19b+ 
20a) 
(18) 
(19a+ 
20b) 
21 
' .. 
thing was to be fulfilled through them. 
The logos, then, received in full at once all 
these things, 
the pre-existent, those which are now 
and those which will be. as he had been 
entrusted with the economy of all existing 
things. Some are already 
actual, being ready to 
corne into being; but the seeds which are to 
corne into being 
25 he has within himself, from 
the expectation, which was that 
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by which he conceived, because that consists of 
seeds which are to corne into being. And 
he begot his offspring, which 
30 is the manifestation of that by which he 
conceived. But the seed of 
expectation is preserved for some time, 
in order that those who have been appointed 
shall be 
appointed for a mission 
35 by the advent of the Saviour and those who are 
with him--these are the first ones--
I 
for the knowledge and the glory of 
the Father. For it is right~ 
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by the prayer which he made and the con-
version which took place because of it, 
that some shall perish, 
others benefit. 
5 others still be 
set apart. He prepared 
the punishment for those who were dis-
obedient, making use of a power 
from the one who was manifested, the one from 
whom he had received 
10 the authority over the all 
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so that he should separate from himself (that] 
which is inferior, and place it 
away from that which is superior--until he 
set in order the economy of 
15 all that was on the outside, and gave 
each its appropriate region. 
For first the logos established himself. 
setting the all in order, as 
being origin and cause 
20 and ruler of the things which had 
come into being, just like the Father, who 
was cause of the extablishment 
which first existed after him. 
He sorted out the already existing images, 
25 which he had brought forth in 
thanksgiving and glorification. Then 
he set in order the abode of those whom he had 
brought forth by glorification, that which is 
called 
"paradise" and "the 
30 enjoyment" and "the delight which is full 
of nourishment" and "the delight (of) the 
pre-existent ones," and 
he reproduced the image 
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(J4b) 
(33+ 
34a) 
35 
of every good thing which .exists in the Pleroma. 
Then he set in order the kingdom. which 
"vas like a city 
filled with every beautiful thing, 
brotherly love and 
great generosity. filled 
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with the holy spirits and [the] 
strong powers by which they are governed, 
those whom the logos 
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brought forth. And it was established 
5 with strength. Then (he set in order) the 
station of 
the church which is assembled in this place, 
having the shape of the 
church which exists among the aeons who glorify 
! 
the Father. After that (he set in order) the 
station 
10 of faith and of the obedience [which arises from] 
hope, these things which the logos received 
afte~ the light had been manifested, 
then the disp~~ition which is prayer [and] 
supplication--upon which follows forgiveness--
15 and the speaking about 
the one who will appear. For all these spiritual 
stations 
are set apart by a spiritual power from those 
who belong to 
the remembrance, because the power of 
20 an image exists--this image divides(?) 
the Fleroma from the logos--which 
power operates in them so as to make them 
prophesy about 
the things which are to be, and keeps those who 
belong to the remembrance. 
who have come into being, away from that which 
is pre-existent, 
25 and does not let them mix with those who 
originated from a direct vision of those who 
were with 
him. For those who belong to the remembrance, 
that 
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which is on the outside, they on their part are 
subordinate, 
and reproduce the likeness of the Pleroma, 
30 all the more so because of the par-
taking in the names by which they are beautiful. 
For the conversion is 
suoordinate to those who belong to the remembrance, 
and 
also the law of 
35 the judgment, which is the condemnation and 
wrath, is subordinate to them. 
To these is subordinate 
also the power which separates the ones 
below them, which throws them 
off and does not allow them 
p. 98 
[to stretJch upwards against those who belong 
to the remembrance [and] 
the conversion. This is the fear and 
desperation and oblivion and (error> and 
ignorance, and the things which came into being 
5 as an imitation from a fantasy. 
And these too are called 
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by the higher names. These, who are 
inferior~ (are unable to) know the ones from 
whom they have 
issued through a presumptuous thought 
10 and lust for dominion 
and disobedience and [lies.] 
For each 
of the two orders he named 
by a name: 
15 Those who belong to me re membrance and to the 
likeness are called 
lithe right" and. "psychic" and 
lithe fires" and "the middles. 1I But those who 
belong to the 
presumptuous thought and to the 
imitation are called lithe left," 
20 !!hylic,1I lIdarknesses" and lithe last.lI For 
after the logos had thus established 
everyone in his rank, 
the images, the likenesses and the imitations, 
he kept the aeon of .the images 
25 pure from all those who confront 
it, so that it is a place of joy. 
But to those who belong to the remembrance he 
revealed 
the thought of which he had stripped 
himself: he wanted it to draw them 
30 into association with the material, so that 
they would have an 
organization and a dwelling-place. 
and also in order that they should acquire a 
weak foundation by being drawn 
towards evil, until they would cease to 
35 rejoice in the glory 
of their surroundings, and be exiled, 
and instead perceive 
the sickness which they suffered, 
p. Cf9 
so that they might acquire love 
and a continuous searching after the one who 
is able to heal them 
from the weakness. Again, 
5 over those who belong to the imitation he 
appointed 
the well-ordering logos so that it should 
bring them to a form. He also appointed 
over them the law of the judgment. 
Again. he appointed over them [the] 
10 power[s] which the roots had produced 
[from] the love of dominion. He [appointed 
them to J rule over them, so that 
(16 b) the order was kept in check 
by the firmness of the logos which 
,-
L ••• 
.. ] or by the threat of the 1 Caw] 
15 or by the power of the love of 
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(16a) 
(21 ) 
20 
dominion 9 
as the powers which restrained it in (its) 
evilness, 
until the logos was pleased with them 
as being useful for the economy. For 
the logos knows 
the common love of dominion of the two orders. 
To these and all the others he 
granted their desire. He gave to 
each the appropriate rank, 
25 and for him to command, 
so that each 
should become ruler of one 
station and activity, and yield the place 
of whoever is superior to himself, in order 
that he may 
30 command the other stations by his activity, 
being in charge of the activity 
which it falls to him to control 
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because of his mode of being. Thus there come to 
be commanders and 
35 subordinates in positions of dominion 
and servitude among the angels 
p. 100 
and archangels, the activities 
being of various kinds and different. 
Each of the ruler, with the 
genus and the rank to which he was 
5 appointed according to the way they have 
appeared, was on guard, having been given 
responsibility 
in the economy. And none 
is without a command, and 
none is without a king (above him), from 
10 [the en]ds of the heavens to the ends of the 
[earth,] even until the inhabited [earth 
and] the subterranean regions. There are 
kings and masters and those whom they com-
mand; some to " 
15 punish, others 
to give judgment, others to 
relieve and heal, others to 
instruct. others still to keep guard. For 
over all the images he appointed a ruler 
20 who is commanded by no one 
because he is the lord of them all. 
This is the countenance which the logos 
brought forth from his thought 
in accordance with the likeness of the Father 
of the All. 
25 Therefore he is adorned with every <name) 
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so as to resemble him, possessing all the virtues 
and all the glories. For he too is called 
father and god and maker 
and king and judge and place 
30 and abode and law. For this one 
the logos made use of like 
a hand in order to shape and 
work on the things below, and he made 
use of him like a mouth in 
35 order to say the things which are prophesied. 
For after having seen that the things which he 
said and worked 
on were great and 
beautiful and marvellous, he 
rejoiced and was happy as 
p. 101 
if it were he who from his thought 
had spoken them and made 
them, not knowing that the movement 
within him was from the spirit which moved 
5 him in a determined way towards that which it 
wanted. 
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For the things which came into being he uttered, 
and they carne into being in accordance with the 
likeness of the spiritual 
stations of which we have previously spoken 
in the section about the images. For not only 
10 did he work (up), but he also [himself] produced, 
in the capacity of father, [his] economy 
in accordance with himself, and the seeds--but 
~hrough 
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the] superior spirit which descends [through] 
him to the inferior stations. 
15 Not only did he speak (but he) also (thought) 
spiritual words of his own in 
an invisible way 
through the spirit which calls out 
r' . 
and which produces things greater than his own 
nature. 
20 For being by 
his nature god~ 
and father, (and> all the other 
glorious names~ he 
thought that they were sprung 
25 from his nature. He established 
a rest for those who obey 
him, but for those who do not obey 
him punishments. 
With him is also 
30 a paradise and a 
kingdom and everything else 
which is in the aeon 
which is before him, those things which are above 
the imprints (which these are) because of the 
thought with which 
35 these are joined, which is like 
p. 102 
a shadow or a veil, in such 
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a way that he does not see how the things which 
exist exist. For he set 
up for himself labourers and 
5 servants assisting him 
in the things he did and the things he said. 
For in every place where he worked 
he left his countenance 
by means of his beautiful name, 
10 as he worked at and spoke 
the things of which he thought. For [he] 
set up in his stations images 
of the 1 fightJ-' 
which had been manifested, and of [the] spiritual 
[places] , 
15 deriving from 
his nature, in such a way that 
in every place they were adorned by him, 
being stamped by the countenance 
of the one who set them up. And they were estab-
20 lished: paradises, 
kingdoms, rests, 
promises and multitudes 
of servants of his will, 
and although they are lords with dominion. 
25 they are placed under the one who is 
lord, who has set them up. For 
after having, in this way. listened to it 
well concerning these lights, 
which {constitute> the starting-point 
30 and the structure, he set them on top of 
the design of the things below. 
The invisibl€ spirit moved him in such a way 
as to make him 
p. 103 
as well desire to administer by means of 
a servant of his own, 
whom he too made use of 
like a hand and 
5 like a (mouth) and as if 
157 
he had vision. The things which he brings forth 
<are) order and threat and 
fear. in order that those who were 
ignorant [ •.••• may] 
10 hold in line (the) post which [they have been 
appointed to] 
guard, being chained to one place [by the chains of 
the] rUler[s] above them. 
[For] the establishment of matter as a whole 
[is diviJded into three. The Lfirst] powers, 
15 which the spiritual logos 
brought forth as a fantasy 
and a presumption, he appointed 
to the first, spiritual, rank. 
Again, the ones which these brought forth in the 
20 love of dominion he appointed 
to the middle region, as powers 
of love of dominion, so that they should 
rule and command [the] 
establishment which is below with 
25 compulsion and force. But those 
who had come into being from envy 
and jealousy, and all the other offspring 
from that sort of dispositions he placed 
as a servant order controlling 
30 the last things and commanding 
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all that is and the whole (realm of) procreation. 
From these der'ive the affections 
which rapidly destroy and are 
eager to come into being, so as to be some-
35 thing in the place from which they derive 
and to which they return. 
And because of that he appointed over 
them commanding powers who 
work continuously at matter, so that 
p. 104 
the offspring of those who are coming into being 
may 
also continuously come into being. For this is 
their 
glory. .1f- »»»»»»»»»»»»»»-----
»»»>>---
For the matter which is flowing among its form 
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5 (has) a cause, which is the in-
visibility which exists because of all the powers 
[ ......... J in it [ ••.. j 
[ ..... J as they are born with them, and 
[peri]sh. For the thought which is placed 
10 between the ri[ght]and 
the left is a power of [ .. · ...•.. 1 
(for) all those things which the [ ....•.•• 1 
desire to make. in such a way 
that they bring them forth 
15 as a shadow (is projected) by a 
body which it 'follows, and these are 
the roots of the visible creations. 
For the whole establishment and 
design of the images, like-
20 nesses and imitations has 
come into being for the sake of those who need 
nourishment and instruction and formation, 
in order that the smallness 
may gradually grow, 
25 as through the likeness of a mirror. 
For it is for this reason that he created 
man last, after having pre-
pared and pro-
vided for him the things which he created 
30 for his sake. For the creation of 
man is like all 
the rest: 
The spiritual logos moved him 
invisibly, completing 
35 him through the demi-
p. 105 
urge and his serving angeli, 
joined in (their] moulding activity [by] 
the aforementioned thought and its archons, so 
that he became 
like an earthly shadow, 
5 so as to be like [those who] 
are cut off from the All, and [aJ 
creation of them all, the right 
as well as the left, each [of the or-] 
ders forming [man in the way] 
10 in which it (itself) is. For the [form] 
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which was brought forth by the logos, [who had) 
become deficient in such a way that it [found 
itself] 
in sickness, did not resemble him, 
because he brought it forth into ob[livionJ 
15 ignorance. [ .•. ] 
and all the other sicknesses, 
after having given the first form. For 
the logos (brought it forth) by means of the 
demiurge. 
in ignorance. so that he should 
20 come to know that there exists something superior, 
and realize that he needed [it]. 
This is what the prophet called 
IIbreath of life,!! and 11[ .•. 
.. J of the superior aeon,1I and !![the] 
25 invisible. 1I and this is the living 
soul which has given life to the (substance) 
which was dead at first. 
For ignorance is that which is dead. 
For it is right that we estab-
30 lish that the soul of the first man 
derives from the spiritual logosg 
although the creator thought 
that it was his, because it went through 
him as (through) a mouth by which one 
35 breathes. The creator also sent 
down souls 
from his own substance, because he too had 
the power of procreation, 
p. 106 
having come into being from the likeness 
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of the Father. And the left also brought forth 
men of a fashion, 
of their own, with 
5 the imitation of ( •.• ). 
For the spiritual substance is a 
[na]me and a single image. 
[and] its sickness is the condition (of being) 
162 
lin man]y forms. However. 
10 the condition of the substance of the psychics 
is double, as it has understanding 
and confession of that which is superior, 
and (also> is inclined towards evil, and this 
(is) [the] inclination of the thought~ The hylic 
~ 
15 substance, however. its impulses are manifold 
and of many shapes. It was a sickness, 
which carne into being as many kinds of 
inclinations. For the first man is a 
mixed mould and a 
20 mixed creation;" and a deposit 
of the left and the right 
and a spiritual logos. 
his sentiments being divided between the two 
substances from which he has received 
25 his existence~ For 
this reason it is also said that 
a paradise was planted for him, so that he might 
eat from the fruit of three 
sorts of trees, (this) being a garden of the 
30 threefold order. 
and the garden which gives enjoyment. For the 
nobility of the superior substance 
in it was more exalted; 
it created and did not strike 
35 them. Because of that 
a threatening command could be issued. 
and [a] great danger was brought over him, 
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namely death: 
Only the enjoyment of the bad ones 
did he allow him to taste~ 
and from the other tree which 
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5 had the dOuble (character) [he~ was not allowed 
to eat--much 
less from that of life--so [that they should not] 
acquire an honour [equal to] 
them [selves], and so that L ••••••• 
10 .•. J by the evil power [which is] 
called the serpent; it is more cunning 
than all the evil powers. 
It deceived man, 
through the ordinance of those who belong to 
the thought 
15 and the desires, in order to make him transgress 
the commandment so that he should die, 
and he was expelled from every enjoyment 
in that place. For 
this is the expulsion which he [suff]ered, 
20 when he was expelled from the enjoyments 
of those who belong to the imitation and those 
who belong to the likeness. 
It is a work of providence, in order that 
it should be realized that it is a short time 
that man maY,enjoy 
25 those goods compared to <the) 
eternities in which the place of rest exists; 
that which the spirit has set up, having 
planned 
that man should (experience) 
30 the greatest evil, namely death 
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--which is the complete ignorance of everything--
and that he should also experience 
all those evils which 
would arise from that. and 
35 that after the' greeds which result from these, 
and the anxieties, he should partake of the 
greatest 
p. 108 
good, namely 
eternal life, which is 
the sound knowledge of the All, 
and the partaking of all good things. 
5 Because of the transgression of the first man 
death reigned. It accompanied 
all men so as to kill them 
at the manifestation of its 
r ~ (,ruleJ. which has been accorded to it 
10 [for aJ kingdom because of (the) economy 
--as we have said before--of the 
Father's will. »»)~-------------
»»»»»»»~-------------------
For whenever the two orders 
of the right and the left are 
15 brought together by 
the thought which is placed between 
giving them a common economy~ 
! 
it comes to pass 
that the two of them act with the 
20 same emulation of works, the right 
(25b+ 
26a) 
25a 
( 24) 
(26b 
+27) 
copying the left, 
and the left also copying 
the right. And sometimes, when 
in a foolish fashion 
the evil order 
begins to work some evil. 
the (wise) order emulates (it) with 
unjust behaviour. 
working evil 
30 in the same way, like an unjust 
power. But at other times 
the wise order 
undertakes to work good, and 
the (foolish> order imitates it. 
35 being emulous of doing likewise. 
This is how it is with 
them, 
the things which are constituted in th[is waJy 
by these 
165 
(4b+ 
5a) 
p. 109 
workings which took place, resembling 
dissimilar things, 
for as they had not been instructed 
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these were not capable of understanding the cause 
(4a) of the things which area 
5b Because of this 
they also brought forth variously: 
SOlle say tha t 
it is by providence that the things which exist 
exist 
--these are the ones who observe 
10 the s ta bili ty and the conformity of the movement 
of the creation. Others 
say that it is alien 
--these are the ones who observe the diversity 
and the lawlessness of the powers 
15 and the evil. Some 
say that the things which exist are what is 
destined to be 
--these are the ones who have 
occupied themselves with this matter. Some 
say that it is in accordance with (the laws of) 
Nature, 
20 others say (that it is) 
accidental. All the majority, however, 
who have reached as far as the visible 
elements, do not know more than 
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these. For those who have become wise 
25 in the manner of the Greeks and the barbarians 
hit upon the powers who have 
come into being as a fantasy and 
a vain thought, and thos e who 
came forth from these thro1gh the mutual strife 
30 and in the form of rebellion; 
and these operated in them 
and they spoke by way of imitation 
and presumption and a thought 
of fantasy about the things 
35 ,,,hich they were thinking in "wisdom, II 
because the imitaiton had deceived them 
and they thought that they had attained the truth, 
p. 110 
whereas it was illusion that they had attained 
--not merely on account of these small names, but 
the powers imitated in order to hinder 
them, appearing to be the all. 
5 Because of that it came to pass that the 
order. being entangled, fought 
itself because of the 
presumptuous quarrelsomeness of 
[ ....... J the ruler [ ... ] 
10 C ......... ] who is above 
him. Therefore there was nothing 
which agreed with one another, 
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neither 
philosophy, nor in medicine 
15 nor in rhetorics nor in 
music nor in 
mechanics, but they are opinions and 
theories. It came to pass that 
(pretentiousness) ruled, 
20 and (they) were confused because of the 
inexplicability 
of those who ruled and gave them 
their thoughts. For the things which have issued 
from the (production(?) of 
Hebrews, those things have been written from out 
of the 
25 hylic (powers) who speak in the fashion of the 
Greeks, 
the powers of all those who intend to 
attribute them to the powers on the right, 
who move them all to think 
by words and an image of them. And 
30 they set out so as to attain 
the truth. They devoted themselves to the mixed 
powers that operated in them. 
After these they arrived at the sphere 
of the unmixed ones, of the one who is 
established (as) a 
35 single one, who exists as the 
likeness of the {likeness of the} Father. He 
is not invisible 
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in his nature, but 
he is veiled in wisdom. so that 
he may reproduce the form 6f the truly invisi-
ble one. Because of that 
5 many angels have not been able to see him. 
And also the men of 
the Hebrew race, of whom we have 
already spoken, that is, the righteous 
and the prophets, have thought nothing 
10 (and) have said nothing 
from fantasy or from 
imitation or from an obscure 
thought, but each one spoke 
faithfully by the power which operated in him 
15 and was attentive to what he saw 
and heard. 
And they had united 
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consent with one another, in accordance with [the] 
way of those who operated in them, 
20 as they reproduced their unity and the mutual 
consent, in particular through 
the confession of that which is superior 
to themselves. And there is something which is 
greater than them, 
which has been established because they needed 
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25 it, and the spiritual logos had 
sowed with them something which needed 
the superior, as a hope and an anti-
cipation in accordance with the remembrance. This 
is the seed of salvation,· 
30 and it is an illuminating logos, which 
, 
is the remembrance, and its offspring and 
its emissions are these righteous and 
these prophets whom we have already mentioned, 
who preserve the confession and the 
35 testimony of their fathers concerning 
that which is ireat. the ones who came to 
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long after the hope and 
the hearing, because in them is sown 
the seed of prayer and seeking, 
which is sown in many--those 
5 who have sought after confirmation. 
It is revealed, it draws them to 
love that which is superior, to proclaim 
these things as about a single 
one. And it was a single one 
10 who operated in them when they spoke, 
yet their visions and words differed, 
because of the muliplicity 
of those who gave them the vision and 
the word. Because of that those who 
15 listened to the things which were said 
do not reject anything 
of them. but 
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they have accepted the Scriptures variously when 
interpreting 
them. They set up 
20 many sects which 
remain even until now among the 
Jews. Some 
say that 
the god who made a proclamation 
25 in the ancient"~criptures is one. 
Others say that they are many. 
Some say 
that God is simple 
and that he was a single mind 
30 in his nature. Others say 
that his action joins 
the origins of both good 
and evil. Some, again, 
say that it is he who is the 
35 maker of the things which have come into being. 
Others 
say that 
p. 113 
it is through [his] angels that he has made 
(them). For 
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[ ... J many deliberations of 
this kind, it is the great variety and the multi-
fariousness of the Scriptures which gave 
5 them ( ••• ) doctor\s) of the Law. The 
prophets. however, did not speak anything out 
of themselves, 
but each one of then from 
that which he saw and heard 
10 of the proclamation of 
the Saviour. He is the one whom he proclaimed 
and who is the subject of the~r pro-
clamation, th~'one of whom he spoke concerning 
the advent of the Saviour, which is the Advent. 
15 But sometimes the prophets speak of him 
as if he is to come into being. 
and sometimes as if the Saviour speaks 
through their mouths and will come 
and show favour towards those who have not 
20 known him; they did not agree with one another 
to con-
fess anything, but 
each one thought, through the 
activity by which he was inspired 
to speak of him, 
25 and the station which he had happened to see, 
that that was where 
he would be begotten from and that that was 
where he would 
come forth from~ and 
none of them realized whence he would come 
30 or from whom he would be 
born. But the only thing 
which was granted to them to say was 
that he would be begotten and 
would suffer. But as far as 
35 his pre-existent being is concerned 
and that which he is eternally 
as unbegotten and impassible--which 
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{is) not the logos which came to be in the flesh 
p. 114 
--it did not enter their thought. And this 
is the word which they were inspired 
to speak: about his flesh 
which was to appear; and they said that 
5 it was a product from out of all of them. 
but above all that it derives 
from the spiritual logos 
who is the cause of the things 
which have come into being. The orie from whom 
the Saviour received 
10 his flesh had 
indeed conceived by him, seminally. at the mani-
festation of the light, in accordance with the 
word 
of the expectation of his manifestation. 
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For (it is a) seed 
15 of those who are. 
which was produced. however, at the end. But the 
one 
whom the Father has appointed for the revelation 
of salvation through him. ~e 
is the fulfilment of the expectation. and 
20 he was endowed with all these organs 
by which he descended, for the entry into 
(physical) life. 
And his Father is one, 
and he is the ~nly father 
who truly exists for him, the in-
25 visible, unknowable, 
unattainable one by his nature, who 
is God in his single Will 
and his Grace, and the one who 
gave hims~lf to be seen 
30 and known and attained. For 
this is what our Saviour became 
out of willing com-
passion, which is that which 
those for whose sake he appeared had become 
35 by involuntary passion: 
They became flesh and soul 
and this is (the> aeon which rules 
them, and with corruptions 
they die. Those, however, who had come into being 
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in an invisible manner [as) (an) invisible man 
he also instructed about himself 
in an invisible manner. For not 
only did he accept for them the death 
5 of those ~hom he had in minB to save, 
but he even accepted the smallness 
to which they had descended when they had 
(inclined) 
downwards into body and soul, 
for he let himself be conceived 
10 and he let himself be begotten as a child with 
body and soul. For into all those conditions 
which they shared with 
those who had fallen. although they possessed 
the light. 
he had come, being superior to them, 
15 because it was in sinlessness. 
(19+ 
22a) 
(22b+ 
23a) 
20 
(23b) 
unpollutedness and un-
defiledness that he let himself be conceived. 
He was begotten in life and he was in life 
because it had been appointed that (both) the 
former and the latter 
should become body and soul 
because of a passion and an erratic sentiment 
of the logos which had'become moved. 
He, however, assumed 
that which came from those of whom we have 
175 
25 spoken above. For it originated from the 
radiant vision and the stable thought 
of the logos who had converted 
himself after his movement 
for the sake of the economy. In this way 
30 those who came with him reqeived body and soul 
and stability 
and firmness and judgment of the 
works. They too were planned 
to come when the Saviour was planned, 
35 but they came (only) after he had known. 
And they too came as superior in the 
emission according to the flesh to the ones 
who were brought forth in deficiency. 
p. 116 
For in this way they too 
were emitted concorporeally 
with the Saviour, through 
the manifestation and the 
5 union with him. These 
are those of the single essence, 
and that is spi-
ritual. The economy, however, 
is variable: this being one thing, 
10 that another. Some 
have proceeded from passion 
and division, and need 
176 
177 
healing. Others originate 
from a prayer that the sick 
15 may be healed, and have been appointed to 
treat the ones who have fallen. These 
are the apostles and the bringers of good 
tidings. But they are the disciples 
! 
of the Saviour: these are teachers 
20 who themselves need instruction. Why, 
then, did they too partake of those 
passions in which 
those who had been brought forth by passion took 
part, 
if 
25 in accordance with the economy they are produced 
in body together with (the) Saviour, who did not 
partake of the passions? For 
the Saviour himself was in the body an image 
of something unitary, namely 
30 the All. 
For that reason he reproduced the pattern of 
undividedness, by which 
impassibility exists. 
They, however, are images 
35 of each individual who was 
manifested. Therefore they 
receive the division from 
the pattern, having received form for the 
plantation which 
178 
exists below, which also 
p. 117 
partakes of the evil which exists 
in the regions to which they have arrived. 
For the Will 
maintained the all under sin in order that 
5 by that Will he might show mercy 
on the all and they might be converted, because 
only one 
is appointed to give life. whereas all the rest 
need conversion. There-
fore it was for reasons of this sort that 
10 (they) began to receive grace to bestow those 
( 14+ 
15 ) 
gifts 
which were proclaimed 
by those whom (Jesus) judged fit 
to proclaim to the rest, 
(the) seed of the expectation of Jesus Christ 
being deposited (in them). (whose) 
16 manifestation and unification we have ministered to. 
This expectation provided 
their instruction and their return 
to that which they were from 
20 the beginning--that of which they possess 
a drop so that they may return to 
it--that which is called 
redemption. And it is the release 
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from captivity and the acquisition 
25 of freedom--the captivity of 
those who were slaves of ignorance. 
which rules in its places, 
whereas the freedom is knowledge of 
the truth which existed before 
30 ignoranoe came into being, ruling 
eternally without beginning and 
without end. being a benefit 
and a salvation of things 
and a release from 
35 the slave-nature 
in which those suffered 
who had been brought forth by an inferior 
thought of vanity, 
which is what leads to evil 
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through this thought, which [dralws them 
downwards to the lust for dominion. They acquired 
the possession which is freedom--
from the abundant grace which looked favourably 
5 upon the c·hildren, but which is an overthrow of 
(7a+ 
9b+ 
10) 
(7b+ 
8a) 
(8b+ 
9a) 
the passion and an annihilation of 
those whom the logos. who had caused them to 
come into being, 
had previously turned away from hims~lf 
when he separated them from himself, 
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11 because he had withheld their destruction until 
the end of the eco-
nomy, allowing them to exist 
because they too were useful for the things 
which were 
ordained. For mankind came to be 
f 
15 as three kinds after (their) essence: 
spiritual~ psychic 
and hylic. reproducing the pattern 
of the triple disposition of 
the logos, by which 
20 he hylics~ the"~sy-
chics and the spirituals were brought forth. 
And each 
of the essences of the three races 
is known by its fruitg 
and they were not known at first, 
25 but through the advent of the Saviour, 
who shed light upon the saints 
and made manifest 
what each was. For the 
spiritual race is 
30 like light from light 
and like spirit from 
spirit. After its head 
had appeared it hastened to him 
immediately. It immediately became a body 
35 of its head. It received knowledge 
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forthwith by the revelation. 
The psychic race, however, is light 
from fire. and delayed to receive knowledge 
p. 119 
of the one who had appeare~ to it, (and) particu-
larJy to hasten to him in faith. 
Rather, it was instructed by means of voice, 
and they were content this way because it was 
not far 
5 from the hope in accordance with expectation, 
because it had received, so to speak in the 
form of a pledge, the assurance of the things 
which were to be. But the hylic 
race is alien in 
10 every respect: Being darkness it 
'turns away from the radiation of the light, 
for its appearance dissolves 
it because it has not accepted its superior (mani-
festation(?). and 
15 it is hateful towards the Lord because he had 
appeared. For the spiritual race 
receives complete salvation in 
every respect. But the hylic receives 
destruction in every respect, as 
20 someone who resists him. The psychic 
race, however, since it is in the middle by 
its production. and its constitution, 
moreover, is double by its disposition 
towards both good and evil. receives 
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25 the effluence as being deposited for 
a while, as also the complete advancement 
to the things which are good. 
Those of the logos I rememb~ance whom he brought 
forth 
in accordance with the pre-existent 
30 when he remembered that which is 
35 
superior and prayed for salvation, 
<they> have the salvation vlith[out] 
(sickness). Tiley will be saved completely 
be [cause of] 
this thought of salvation. As it is with 
which ,vas brought forth from him, so it is 
[iovi th the things] which these brought forth 
from [themselves], 
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whether angels or men. 
By the confession that the~e 
that 
also 
will come one who is superior to themselves. 
and by the prayer and searching 
5 after him, they too will attain the sal-
vation of those who brought them forth, because 
these are of the disposition 
which (is) good. They were appointed to 
serve the proclamation of the advent 
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10 of the Saviour who was to come, and 
his manifestation which had occurred. Whether 
angel or man: having been 
sent for the service of these things. they 
actually received the substance of their being. 
Those, 
15 however, who derive from 
the thought of lust for 
dominion, the ones who have come into being 
from the assault of those who oppose 
him,those whom the thought 
20 brought forth, 'these 
will then, as they are mixed, stay behind 
as for a while. Those who have been brought 
forth with a lust for 
dominion which is given them as for a 
25 time and certain periods, and who (subsequently) 
give glory to 
the Lord of glory and abandon 
their wrath, will be recompensed for 
their humility by enduring 
forever. But those who 
30 perversely pride themselves because of the desire 
(34+ 
35a) 
of love of glory, and who love temporary 
glory and are unaware that 
it is only for a time and certain periods which 
they have 
(33) that the power has been entrusted to them, 
35b and who for that reason 
have not confessed that the Son of God 
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is the Lord of the All and 
the Saviour. and who have not been brought out 
of their wrathfulness and their 
imitation of those who are evil--these 
5 will be judged for their 
ignorance and their senselessness 
--which is the"~uffering--along with those 
who have gone astray, all such as 
turn away among them. And, 
10 even worse, in such a way as to 
take part in working those 
indignities against the Lord 
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which the powers on the left worked against him, 
even as far as his death, they persevered. 
15 (thinking): "We shall become rulers 
of the All if 
the one who has been proclaimed king of the All 
is killed," 
as they strove to work these 
things, namely those men and angels 
20 who are not of the good disposition 
of those on the right, but 
of the mixture. And 
they have already deliberately chosen for themselves 
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the temporary honour 
25 and the desire. The 
road of eternal rest leads 
through humility to salvation for 
those among the right who will be saved: 
after having confessed 
30 the Lord. and having recognized what is 
pleasant to the Church, and (having sung) 
together with it the song of those who are humble 
for 
every thing which they are able to do which is 
pleasant 
to it, so that they share its afflictions 
35 and its sufferings. in the manner of 
such (people) as are faithful to that which is 
good 
for the Church, then they will share 
in [the] hope (and this 
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concerns both men and angels) 
--just as the road 
of those who derive from the 
order of the left leads to perdition: 
5 not only because they have denied the Lord 
and plotted evil against him. 
(8+ but their hatred, envy and jealousy is 
9) 
(7) directed against the Church as well. 
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10 And this is the reason for the condemnation 
of those who were agitated and stirred themselves 
to (cause) (trials) for the Church. For the 
Election is concorporeal 
and consubstantial with 
15 the Saviour, being like a bridal 
chamber, because of its oneness 
and union with him. For more than 
anything else it was for her sake that 
Christ came. The Calling, however, 
20 possesses the pJace 
of those who rejoice over the bridal chamber 
and who are glad and happy 
because of the union of the bridegroom 
and the bride. The station, then, 
25 which the Calling will have, is the aeon 
of the images in the place where 
the logos has not yet been united with the 
Pleroma. And 
(28+ 
30 ) 
this is what the Man of the Church rejoices in 
and is glad 
(29) over and hopes for. 
(31) He was composed of spirit, soul and body through 
the economy of the one who planned (this) . For 
the man 1-Tho ,vas in him was a single one, 
the one who is 
35 the All and who 1vas them all, 
and this one has 
the effluence from the [ ..... J which the 
p. 123 
stations will receive, and he has 
the members which we have mentioned 
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above. After the redemption had been proclaimed, 
the perfect man immediately received knowledge, 
so that he quickly returned to his 
unity, to the place from which 
he was, so that he returned 
once more in j~y to the place 
10 from which he originated, to the place 
from which he had flowed forth. His members, 
however, needed a school, 
which exists in those stations which were 
fashioned so as to make it receive by means of 
15 them the likeness of the archetypal images. 
in the form of a mirror, until 
all the members of the body of 
the Church (would be) in a single place 
and receive restoration to-
20 gether, after they have been manifested as the 
sound body ( ... ) the restor-
ation to the Pleroma ( ... > 
It has a previous consent 
and mutual union, 
25 which is the consent which exists for the Father, 
so that the All acquired a countenance 
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in accordance with him. The final restoration, 
however, 
is after the All has been mani-
fested in the one who is the Son, 
30 he who is the redemption, which 
is the road towards the in-r 
comprehensible Father, which is the return 
to the pre-existent, and after 
the All manifest themselves 
35 authentically in the one who 
is [the in]conceivable one and the ineffable one 
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and the invisible one and the 
ungraspable one, so that it 
receives the redemption. Not only is it a release, 
from the dominion (of) those 
5 on the left, and not only a letting loose 
from the power 
of those on the right, to 
each of which we imagined 
we were slaves and 
10 sons, those from whom nobody is let 
loose without quickly 
becoming theirs again. But 
the redemption is also an ascent, 
and the degrees which exist in the 
15 Pleroma, and all those to whom names have been 
given, 
and who conceive them 
in accordance with the power of each 
aeon, and an entrance 
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into that which is silent, the place where there 
is no 
20 need of voice or of 
understanding or of conceiving 
or of illumination, 
but all things are 
light and there is no need of being 
25 illuminated. i~r not only 
earthly men need 
the redemption, but the angels 
also need the redemption and 
the image, and also the Pleromas of 
30 the aeons and those marvellous luminous powers 
(need it) 
--so that we shall not be in doubt as to what 
concerns 
the others. And even 
the Son, who is appointed as a place of 
redemption for the All [neede]d the redemption 
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as well, he who is the one who became 
man, as he submitted him-
self to everything which is needed 
by us in the flesh who are 
5 his Church. After he, then, 
had received the redemption first, through 
the logos which carne down upon him, 
then all the rest who had received him 
received redemption through him. 
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10 For those who received the one who had receiveo 
also received that whibh existed in him. For 
among 
the men who are in the flesh [hel 
went forth to give redemption, the Father's 
first-born 
and his love, the Son 
15 who became incarnate, 
the angels in heaven having been deemed worthy 
of sojourning, forming a community 
through him upon earth. There-
fore he is called 
20 the Father's angelic redemption, which has 
consoled those who had suffered 
for the All for the sake of his knowledge, 
for he was given the grace 
before anyone else. For the Father 
25 knew him in advance, since he existed 
in his deliberation before 
anything had yet corne into being, and he also had 
those for whom he manifested him. 
He placed the deficiency upon that which 
30 lasts for a certain period of time, 
for the glory of his Pleroma. Since 
the fact that they were ignorant of him 
causes 
{their) bringing forth coCn-] 
~ent so that they may receive knowledge), 
p. 126 
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of him in such a way that the reception of know-
ledge about him becomes a manifestation of 
his generosity and the manifestation 
of his abundant sweetness 
5 --which is the second glorification--
thus it is that he actually happens 
both to be the cause 
of ignorance and to be 
the originator of knowledge. For by 
10 hidden and inscrutable wisdom 
he guarded the knowledge until the end, so that 
the All suffered while they searched for 
God the Father (whom no one has 
found by his own wisdom 
15 and power, because he gives 
himself so that by that which is above thought 
they may receive knowledge 
of the great glory of his which 
he granted, and (its) cause which he 
supplied, which is the ceaseless thanksgiving 
20 
(22) 
(21) 
(23) 
25 
to him), 
that (knowledge) which 
he manifests for eternity 
out of his immovable counsel, 
to those who have become worthy of the Father 
who is 
unknowable in his nature--so that they should 
receive the knowledge of him through his Will~ 
For the additional experience of 
ignorance and its pains 
by those for whom he had planned 
that they should attain to knowledge and 
30 the good things which are in it 
was a deliberation of the wisdom of 
the Father, in order that they should taste 
evil things and exer-
cise themselves by them 
35 like a temporary [ ..•.. J 
[so as to] receive the en-
~oyment of the good thinJgs for ever. 
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And they have the distinction from and 
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the persistent repudiation by and the accu-
sations of those who oppose them, as an ornament 
and a marvel of the superior 
5 things, in order for it to become evident 
that the ignorance of 
those who do not know the Father was 
of their own making, (whereas) that which gave 
them 
the knowledge of him was a power 
10 of his to be attained to. For this know-
ledge is rightly 
called the knowledge of 
everything which may be thought of, and the 
treasury, and furthermore, 
15 to be more accurate, it is the manifestation 
of those who were known in advance, 
and the road tci~ards the 
consent and towards the pre-
existent. This is the 
20 growth of those who have renounced 
their own greatness 
in the economy of 
the Will, in order that the end may 
be like the beginning 
193 
25 was. As for the authentically existing baptism, 
the one 
into which the All will descend 
and in which it will be, there is no other bap-
tism apart from this one only: 
30 the redemption to 
the Father, the Son and 
the Holy Spirit, 
the confession having arisen from 
194 
faith in these names, 
35 which are a single name of the good tidings. 
(2a) 
(4b+ 
5a) 
(3b+ 
4a) 
(2b+ 
3a) 
(5b+ 
6) 
10a 
(11b+ 
12a) 
(10b+ 
11a) 
(12b) 
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when they believed in the things which were told 
them--that they exist 
and that those who have believed that they exist 
possess their salvation 
out of this. 
This is the attainment, in an invisible 
way, of the Father, the Son 
and the Holy Spirit, but by an 
unfaltering faith and after they have 
borne witness to them, 
and while they grasp them 
in a firm hope, 
so that it may come about 
that the perfection of those who have believed 
in them will be the return towards them, and 
(that) 
15 the Father will be one with them--the Father, 
God, whom they have confessed 
in faith and who has 
granted a union with himself in 
knowledge. For the baptism of which we have 
20 spoken is called 
garment of those who do not take 
it off. For those who 
put it on and who have been 
redeemed wear it. And it is 
25 called the 
unfailing confirmation of truth. 
Without wavering and 
without being moved it hol~s 
those who have received the restoration, while 
they hold it. 
30 It is called 
silence because of 
its quiet and tranquillity. 
It is also called bridal chamber 
because of the consent and the 
35 inseparability of those who (have) known, 
because they have known him. And it is also 
c [aIle] d 
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the unsinking 
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and fireless light; for it does not illuminate, 
but those who have worn it are 
turned into light, 
5 namely those whom it has worn also. 
And it is also called the 
eternal life, that is, 
immortality. And it is called by 
all which is in it simply, 
10 with beautiful legitimacy, 
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indivisibly, 
irreducibly, comprehensively 
and unchangeably, including any such (appellations) 
as have been left out (here). For what else 
15 is there by which to call it, 
20 
apart from the appellation that it is the All. 
That is, even if it is called 
by innumerable names, 
they have been spoken in order to express it 
in this way, while it transcends every word 
and it transcends every voice 
and it transcends every mind 
and it transcends everything 
and it transcends every 
25 silence. This is how it is 
(dittography) 
with the things which are in that 
which it is. This is what it in fact 
is, with an 
30 ineffable and 
inconceivable character for the coming into 
being in those who 
know by means of that which they have attained, 
which is that to which they have 
given glory. Even though on the subject of the 
Election 
(6b+7 
+Sa) 
(4) 
(5+ 
6a) 
(Sb) 
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there are many more things 
we could add which it is fitting to 
mention, it is nevertheless 
necessary that we speak again on 
the subject of those who helong to the Calling 
--for this 
is how those on the right are called--
and it is not profitable 
(9) for us to forget them. We spoke 
10 of them as if what is (written) in 
the foregoing at some length were sufficient 
--(so) how is it that we 
spoke (of them) partially (only)? 
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Well I said that all those who have originated 
from the logos, either 
15 from the condemnation of 
those who are evil, or from 
the wrath which fought against them, and the 
turning away from them--and this 
is the turning towards 
20 the superior things--and the prayer and 
the remembrance of the pre-existent 
things, and hope and 
faith of receiving the salvation 
of that which is good, 
25 (all these) have become worthy, since 
they originate from these 
good dispositions, possessing 
the cause of their begetting. 
which is a sentiment from that which 
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30 is. And, further, (1 said) that before the logos 
himself had yet been concerned with 
them, invisibly, 
and willingly, that which is superior also supplied 
the aforementioned thought, because 
35 they had shown themselves [obedient] to it, 
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that (thought) which became cause of 
their existence. And they did not exalt themselves 
because (they) were healed, as if no one 
existed before them. But they ac-
5 knowledge that they possess an origin 
of their being, and they 
desire to know it, 
which is what exists before them. 
Furthermore (1 said) that they greeted 
10 the appearance of the light 
in the form of lightning, and that 
they bore witness that it had appeared 
for their salvation. 
For it was not only about those who have come forth 
15 from the logos that we said 
this, namely that 
they would attain to that which is good, 
but those whom these begot 
in accordance with good dispositions 
20 will also partake 
of the repose, as a result of the abundant 
grace. And the ones who were 
brought forth from the aforementioned desire 
of lust for dominion, 
25 and who have (sown) 
(27a) 
(29) 
30 
(31 a+ 
27b) 
(28+ 
31b) 
within them the seed which is 
lust for dominion 
(but) who have done work and 
are disposed 
towards the good, will receive 
the retribution of the good, provided they are 
of an 
(32) agreeable sentiment and are willing 
to abandon their 
vain love of temporary glory, 
35 and [do] the command of the Lord 
p. 131 
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of glory instead of the small momentary honour, 
and they will inherit 
the eternal kingdom. But now 
it is necessary that we join 
5 the grounds and the (illustrations) which justify 
the grace (shown) towards them to the argument, 
it being appropriate that we speak of that 
which we mentioned earlier, the salvation 
of all those on the right, 
10 of all the unmixed and the mixed ones, 
in such a way as to join them [to] 
one another, and the repose, [which) 
is the demonstration of [tpe] 
fashion (in) which they believed. In order 
15 to establish this in an 
exposition it is appropriate that we 
confess the kingdom 
which is in Christ for the dissolution of 
all diversity and 
20 inequality and difference. For the end 
will receive a unitary existence, 
just as also 
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the beginning was one, the place where there is no 
male and female, nor slave 
25 and free man, nor circumcised 
and uncircumcised, nor angel 
nor man, but Christ is all 
in all. How is it 
that the one who was not initially 
30 can be found to be. unless 
( ... > the nature of the one who is not a 
slave, as he will take a place together with a 
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free man. For they will even receive the vision 
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by nature 
(and) not only as a little word 
by which they believe only by means 
5 of a voice. For this is how 
it is. For 
the restoration back to that 
which was is a oneness. Even though some are 
exalted on account of the economy, having been 
appointed 
10 as cause of the things which have come into being, 
( 13a+ 
14b) 
(15a+ 
13b) 
( 14a+ 
15b) 
providing multiple physical forces, 
and delighting 'in those things, 
[they] will, angels 
[as well as] men, receive the kingdom and the 
confirmation 
[and] the salvation. These, then, are the 
grounds: 
(16) Those who had been manifested in the flesh 
believed 
unfalteringly 
that he was the son of the unknown 
god, the one who 
20 had not been previously spoken of, 
and whom no one had been able to see. And 
they renounced their gods 
whom they had served before, 
and the lords who are 
25 in heaven and the ones who are upon 
202 
the earth. Before 
<he> had yet been taken up and he was still 
an infant. these bore witness that he had already 
begun to preach, 
30 and when he lay in the tomb 
[as al dead man, the an-
[gels nevertheless] thought that he was alive, 
[and received] life 
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from the one who had died. Their 
numerous previous (kinds of) worship 
and symbolic actions 
which took place in the temple 
5 these gave to another. The confession 
which this implies makes it possible 
for them to do it, on account 
of their hastening towards him. For 
they do not receive this firmness 
10 in order to leave it, 
because of the one who was not (welcomed) 
here below, but [they received] 
Christ, of whom they thought 
that he came from the [superior] place, 
15 the place from which they had come forth 
with him, a divine 
and sovereign place. The names that the ones 
whom they served, 
worshipped 
and ministered to 
20 had received on loan 
they gave to the one who 
is legitimately called by them. 
Those ones, however, 
realized by experience after his assumption 
25 that he was their Lord, 
the one for whom there is no lord. 
They gave him their kingships. 
They rose [from their] thrones. 
They refused their 
30 crowns. But he manifested himself to them 
for the reasons we have gi~en~~boye, 
of salvation and the [turning towards the] 
good thought towards [. ....• .J 
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[ .....•.. ] companion and the angels 
[ ...... J and the many favours 
which they have done for it. (In] this 
(way] they were entrusted with the services 
5 which benefit the Elect, 
as they bring the iniquity they suffer 
up to heaven to be eternally tried 
by the unquenchable and infallible 
[tria]l. And they remain for their 
10 sake, until they all enter into life and 
203 
pass out of life, their 
[b]od[ies remaining] upon the earth, as they 
minister to 
all their L .... ] and make 
[themselves] partners in their suf-
15 [fering]s and persecutions,and 
(tribu]lations, which have been brought 
upon the Saints more than anybody 
else. For the servants of evil, 
since evil deserves 
20 destruction, in 
C ...•.... ] out of the L.J 
L . . . . . . . which is above 
every [wo]rld, which is this good 
th ought of theirs, 
25 and fellowship, while 
the Church will remember them 
as good companions 
and faithful servants once it has received 
redemption [ ...•.•..••. J retribution, 
30 which is the gl(adness] which is in 
[the] bridLal chamber] and the f ... J 
[. • which 1 is in its house [. .. ] 
[ ....... J by the tho[ught] 
[ .................... ] 
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Christ, the one who is with it ( ... a] 
204 
longing for [the) F(ather of the] 
All, as it will produce for them 
guiding [and] 
5 serving [an]gel [sJ. For the aeons will 
Temember their pleasant thought 
of service [ ••• J to it [ ••. ] 
give them their retribution [for] 
everything which they think. 
10 It is an emission of theirs, in order that 
just as Ch(rist ..•.. a] 
will which brought [forth the] 
great exaltedness(es](?) of the Ch[urch .J 
give them to it, thus it [also] 
15 will be [a thoug]ht [for the-J 
se, and a giver to them of [their] 
eternal dwelling-places 
in which they will dwell, [as they aban-J 
don the [downward] attraction 
20 of the deficiency, when 
the power of the Pleroma draws [them] upwards, 
through the great gene-
rosity and sweetness of 
the pre-existent aeon. This 
25 is the nature of the whole begetting of 
those whom [ .... J had when he shone 
upon them [withJ a ~ight1 which 
manifested c. . .1 
L.] like L ....... J 
205 
30 .' 1 L ••• J which will be ( ...... .. J 
i or r"'1 
..... j just like his .......... .. 
r. .. l the only difference L. .. J is 
in the ones who have been [ ....•... ] 
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[ ........................ J 
[ ...................... ] 
[ ...................... J 
LJ who L .......... J by means 
5 of [the ... ". "." •.•.. ] praise 
in the fash[ion .......• J said, 
while the hylics will be left behind until 
the end in order to be destroyed, because they 
will not give 
(up) their L .... J. If 
10 L .... J return again to that which 
C ........ ] in the way that they were 
[. .•••••• ], as they do not exist 
° 1 l ....... J, but they had been useful 
[for theJ time [in] which they 
15 were among them, although they are not 
[ .....••• ] the beginning, then 
r '1 
_0 ......... J to do anything more for 
I" 'J ~-.............. .. which they have 
as solidity 
20 L .......... .. J . For though I, 
for my part, continually use 
206 
these words I have not [ .•. J 
[ .. J his thought. Eld[er]s 
r 1 hO 
.L,.- • • • • • • • • • • • • • • • • • • ... lID 
25 [ ..•..•.......• "] greatness 
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[ .................... J 
[ .................... ] 
[ ..•..•.........•.• ] all 
L ............... ] angels 
5 [ ••.••••••••••• ] word 
[ •....... J trumpet-so[und] 
which will proclaim the great, 
complete reconciliation from the 
beauteous East, in rthe] 
10 bridal [chamber], which [is] the love 
of God, the F(ather •••.•• ;,] 
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according to the power which ex[tends to them,] 
of the greatness ( •.••.•.. ] 
the sweetness of his [ ..•...• ). 
15 as he manifests him~elf] 
to the greatnesses [ .•.... J 
his goo dn e s s [ ..••..•.... J 
the praise, the dominion [and the glory] 
through the r. .... ] the Lord , [the Savi-] 
20 our, the Redeemer of all those of the compassion 
of love [and] 
through [his] Holy Spirit 
from now through all 
generations for ever 
25 and ever. Amen. 
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PAR T T H R E E 
COM MEN TAR Y 
PART ONE 
(51:1-104:3: Protology) 
51:1-8. Introduction. The expo,sition must begin with 
the Father, both because he is ontologically the first 
principle, "the root" (systematic motive), and because 
the speaker receives his power to speak from him 
(religious motive; an element of dedication is present). 
The words 8K 6LOS apxw~8aea open both Theocritus' Idyll 
XVII and Aratus' Pbaenomena, but these poets rely on 
even older conventions. 1 The opening words of Aratus 
were well known and frequently quoted in Roman times 
(Cic. De ~. II 3; Virgo Ecl. III 60; Quint. Inst. X 
1:46; Macrob. Sat. I 18:15; cf. also Theoph. Ad Autol. 
II 8). TriTrac is not alone in appropriating the formula 
for Christian purposes, cf. Iren. AH II 1: bene igitur 
habet ~ primo et maximo capitulo inchoare nos ~ Demiurgo 
Deo, qui fecit coelam et terram et omnia quae in eis sunt; 
just as TriTrac Irenaeus uses the formula to introduce a 
comprehensive exposition of Christian doctrine. 
51:1-2. ~s ~[SJ~NNA~ ~OOq 2A NST~CI The opening words 
1 Cf. A.S.F. Gow, Theocritus (Cambridge 1952) II 
327; M. Erren, Die Phainomena des Aratos von Soloi, Hermes 
Einzelschriften, 19 (Wiesbaden 1967) 10-16. 
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were a major problem to Ka. (I 287), where one failed 
both to connect them with the following nSTS~S etc. and 
to account for the XS. Sch. (135) interpreted the 
particle as elliptic for nS20..Y XS. inferring that the work 
as a whole is a series of excerpts; for a discussion of 
this view see Introd. pp. 19-20. S~NNA is the Achmimic 
Future II with Relative converter; for this rare 
combination cf. Stern § 422. For the syntax see Introd. 
p. 59. 
NST'XAC I II the superior things II refers to the 
transcendent world as opposite to the lower one in which 
we are living; "sup~rior" has a relative, not an absolute 
meaning (cf. the passages listed in Ka. Index s.v.). The 
Greek was probably ~a avw, cf. Iren. AH I 14:5; Hipp. El. 
VI 32:9. For the background cf. John 8:23; Col. 3:1-2; 
Corp. Herm. IV 11; further, TWNT s.v. avw (BUchsel); 
Lampe, Lex. s.v. avw I.B.6. Although occasionally used 
as a technical term by the Valentinians the word would be 
acceptable to non-Gnostic Christians as well. 
51:2-3. nSTS~S ns NTNP ~pn: Normally impersonal 
expressions are followed by the infinitive (ordinary or 
causative) introduced by A (less frequently by N) in this 
text, conforming to the rule in Standard Sahidic (cf. 
Stern § 442). Exceptions to this rule are OYN OAM 
NT9~nS 51 :34-35 (cf. Introd. p. 52), and ~psc~ns 
NCSSIPS 118:18-19. 
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51:3-4. The expression TNOYN8 MnTHpq occurs in ValExp 
(22:32-33, 23:19.32, 24:35-36; Attridge); cf. ~C~av ~wv 
~av~wv Iren. AH I 1:1, pC~av Kat D~60~a0Lv ~wv ~dv~wv ib. 
(Valentinians, here applied to the tetractys-ogdoadj; 
pC~a ~wv OAWV Hipp. El. V 9:5 (Naassenes), VI 9:4.5 
(Simonians); 0 aytvv~~oS D~~PXWV apx~ ~wv OAWV Kat 
~C~a Kat ~deos Kat ~ueOS VI 30:7 (Valentinians). From a 
non-Gnostic point of view the phrase is ambiguous since 
~a oAa/~dv~a are technical terms for the Gnostic Pleroma 
but otherwise mean "the universe. 11 For a Gnostic, 
however, this distinction does not exist because the world 
of images has no real existence, being void and shadows 
without root in the Father (cf. e.g. GTr 17:29-33, 
28:16ff). 
51:4-6. IIGrace" has here the meaning "that which is 
bestowed" (xapLS in the sense of xapL0~a). A reference 
to the gracious gift of gnosis also forms part of the 
introduction in GTr: "Those who have received grace ... 
so that they may know himn 16:32-33. The attitude that 
knowledge derives from grace is also evidenced by Ptol. 
~. Flora ape Epiph. Pan. XXXIII 3:8. 
51:6. KV are justified in translating X8 causally. 
~8X8 with object clause (MPWZ) is rare. The following 
sentence explains either n8T8~8 n8, or TNOYN8 ..• n8. 
51:8-59:38. The original triad. 
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51:8-54:35. The Father. 
51:8-19. The Father is both one and many. HnS in line 
10 cannot mean "number" in the sense of the numeral 1, as 
all translations have. for the following reasons: (1) As 
is well known 1 was usually not regarded as a number in 
antiquity, but as the first principle of number. cf. Eucl. 
Elem. 7, Def. 2; Arist. Metaph. 1016a18ff, 1021a13. 
1088a5-7; in theological interpretation e.g. Philo ~. 
All. II 3, Heres 190. 1 Correspondingly, the Pythagorean 
Monad as a first principle is never conceived as a 
2 
numeral. (2) We have here two parallel constructions; 
nominal sentences followed by SqO MnPHTS N---this formal 
parallelism suggests a correspondence of content. Hnc 
can in fact mean "number ll in the sense of tfmultitude" 
(~A~eOS. cf. Crum s.v.): This must be what is intended 
here. 
The emphasis in this paragraph is thus not on the 
oneness of the Father but on his being simultaneously 
one and many: While remaining one the Father contains 
within him the All in the sense that he contains its 
origin, as the root contains the tree. 3 Exactly the same 
1 For further information see e.g. Burkert, Lore and 
Science, 265-66. 
2 See Festugiere, Revelation, IV 19ff. 
3 The tree, often in inverted position and with the 
divine principle being associated with the root, is a 
symbol of the world well known from comparative religion 
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image is used by Plotinus, cf. in particular III 3: 
7:8ff: 
For the gathering together of all things into one 
is the principle p in which all are together and all 
make a whole. And individual things proceed from 
this principle while it remains within; they come 
from it as from a single r~ot which remains static in 
itself, but they flower out into a divided 
multiplicity, each one bearing an image of that 
higher reality, but when they reach this lower world 
one comes to be in one place and one in another, and 
some are close to the root and others advance farther 
and 'split up to the point of becoming, so to speak, 
branches and tw.igs and fruits and leaves II (tr. 
Armstrong in Loeb Class. Lib.). 
See also III 8:10:n'O~14,':IV 4:.11 :9~1'1, VI 8:15:35f;Ll,:, 
The image reappears in Damascius (ch. 40 Ruelle). For 
Plotinus "the All" includes the visible world, whereas in 
TriTrac this term only refers to the transcendent region, 
but the verbal and conceptual affinities are nevertheless 
(a~vattha-tree in the Upani9ads, ki~kanu in Mesopotamia~ 
Yggdrasil in Nordic mythology; as a symbol of the 
transcendent world the tree also appears in the Kabbalah, 
etc.), cf. e.g. Eliade, Patterns in Comparative Religion 
(London 1958) §§ 95ff, especially §§ 99-101; C.M Edsman, 
"Arbor inversa," Religionoch Bibel 3 (1944) 5-33. 
1 That Plotinus and Tr~Trac both use the emanation 
metaphor of the tree (as well as that of the spring: 
below, 60:11-15, 74:5-10) was also remarked by Zandee, 
Terminology, 32-33. 
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such as to suggest a common source. The underlying notion 
is (Neo-)Pythagorean: the Monad is single while being the 
d . .. f b 1 ynamlc orlgln 0 num era Also the term "root!T has its 
strongest background in Pythagoreanism, where it often 
designates the Monad~ cf. Corp. Herm. IV 10: ~ yap ~ovas, 
u 
av 
&pX~.2 The Pythagorean background is even more manifest 
in ValExp. where not only the characteristic names of 
"source" and !Troot!! are applied to the Father (23:18-20, 
the restorations are certain), but also IIMonad ll and "Dyad": 
IISince [he is] Monad, and no [one] existed before him, he 
is [in the] Dyad and in the Pair. But his Pair is Silence. 
He had the All, existing [with]in him .•. !! 22:22-28. In 
that text, as in TriTrac, the Academic-Pythagorean 
opposites One:Multitude-Dyad are conceived as existing 
(potentially) within the single Father--he is consequently 
without a female partner. This agrees with the view 
attributed by Irenaeus (AH I 11:5) and Hippolytus (El. VI 
29:3) to one Valentinian faction, which held the Father to 
have the principle of procreation in himself, being either 
male-female or above sexual distinctions (cf. also AH I 
2:4). Others added a female principle alongside the 
Father with whi ch he formed a firs t syzygy. The firs t 
position is also documented in GTr, in the Valentinian 
1 See Festugiere, R~velation. IV 18-31; Kr~mer, 
Geistmetaphysik, 346-48. 
2 See also the texts quoted by Festugiere in his and 
Nock's edition, 56 n: 28; and Kr~mer, 301 n. 420: 
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system of Hippolytus. in ExcTh 7, Iren. AH I 11:3. Marcus 
according to AH I 14:1 and the IIptolemaean" system of AH 
1 I 12:1; the second in Irenaeus l main Valentinian system 
of AH I 1-8, in AH I 12:3, the explicitly Theodotian piece 
in ExcTh 29, and in the Valentinian treatise of Epiphanius 
Pan. XXXI 5-6. The evidence now available suggests that 
!' 
the "~onistic" version was the dominant one. The 
structural correspondences with monistic Neopythagoreanism, 
Father + Son:Sophia equalling First One + Second One:Dyad, 
suggests that the hypostatization of the Father's thought, 
or Silenae, into a separate hypostasis is historically 
secondary'in Valent~nianism (motivated by analogy of 
syzygy-model, and, perhaps by influence of "Barbelo 
Gnosticism!!). 
51 :12-15. For this argument cf. Orig. De Princ. I 2:10: 
pater Q££ potest ~ guis si filius ~ sit (41:11-12 
Koetschau; parallel adduced by P&Q 79-80). For Origen 
this is an argument for eternal generation (De Princ. I 2 
passim, esp. §§ 2-3; the argument is common in later 
Origenists: cf. P&Q 80-81, add George of Laodicea ape 
Epiph. Pan. LXXIII 19:3. This is not what is intended 
here (although the Son for that matter is eternally 
generated in TriTrac); the author borrows only the 
formula, and makes his own implications from it. 
1 In Iren. AH I 12:1 the identification oLa6s0LS = 
au~uyos is probably a misrepresentation by Irenaeus. 
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The passage is a parenthetical remark. This is 
typical of the style of this author, cf. e.g. 52:6-10 for 
the sequence (1) negative statement, (2) parenthetic 
justification, (3) positive statement. 
51:19-52:6. The only true Father. The distinction made 
between the true and the begotten father is paralleled by 
Philo (6 y8vv~~OS ~a~~p / 6 afo~os ~a~~p Jos. 265, Virt. 
204); for the term yv~a~os ~a~~p see Somn. II 273, Aet. 
~. 83. cf. Migr. Abr. 69; further, Corp. Herm. XIV 4. 1 
The notion can also be Stoic (Epict. I 6:40). The language 
of this section is not particularly Gnostic,2 especially 
the terms "God" and "create" are untypical; this points 
to a non-Gnostic source. 
51:19-20. SYXOY is Present II; predicate APAq. 
51 : 20-21. OYXAS Ie Ni"CuT is ambiguous, as is OYXAS Ie NOYWT 
in 51:24; in the first case both "a true Father," and 
"Lord and Father ll (fc6p~oS ~a~~p) are possible 
interpretations, in the second case IItruly One~" and 
"a single Lord" are equally plausible. The term 
is untypical of Valentinianism, but this is not decisive 
for the reading here as this section probably derives 
from a non-Gnostic source. If the Greek was KUP~OS 
1 See Festugi~re. R~v~lation. IV 62-63. 
2 In spite of the affirmations of P&Q 73-75 to the 
contrary. 
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~a~~p, however, KDPLOS has been intended in the sense of 
YV~OLOS. 
51 :21. ATPS contains privative AT (Sch.). For 
contraction ofTT see Introd. above p. 39. 
51:21-23. lIincomparable and immutable": possibly 
< %~WDYKP (''T-QS % Kat '* &'~8~6,e8~OS or %&'!-l8~6,i3'AY]~oS or 
'*&, va'A'Ao C unos • 
51:35. For the form NTq see Introd. p. 52 and note on 
51 :2-3. 
52:3-4. The }ogical conclusion would be "the only father 
and God is the one whom nobody has begotten." Perhaps, 
therefore, read MnSTS as nSTS (cf. Introd. p. 3~, and 
supply ns. 
52: 4- 6. Cf. Kerygma Petrou in Clem. Strom. VI 39: 3: 
&'~oCY]~OS os ~a ~6,v~a 8~O(Y]08V; Ps.Clem. Rec. V 22:2.8: 
a nullo factus est sed ipse fecit uniuersa. For the 
antithetic form see Festugiere. Rev~lation, IV 67. 
52:6-53:5. The eternity of the Father. Having stated 
that the Father is unbegotten the author proceeds to 
qualify the nature of his eternity. Eternity is more 
than being unbegotten and immortal, it is unchangeability 
as well; it is not merely infinite existence but a mode 
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of being. The argument is made twice, first in lines 
10-19. then repeated in lines 21-33: The Father (1) is 
immutable (OYATPIKE 10 < ?~~KALV~S , cf. Corp. Herm. 
XIII 11; Plot. 1117:11:4; <N>90)BBIAi"T ••• EN 21-22 
). (2) is identical with himself, 
(3) is moved neither by himself nor by another. By way 
t 
of conclusion the general transcendence of the Father is 
asserted (52:34-53:6). This is Middle Platonic school 
argumentation as is shown by the close parallels to the 
passage in Numenius fro 6 des Pl. (= Euseb. Praep. Ev. 
XI 10:6-8)': (The name of the incorporeal is flBeingll) 
~ o~ aL~Ca ~OD t~v~OS' 6v6~a~6s ta~L ~b ~~ y8yovtvaL 
~~o~ ~6ap~a8a6aL ~~O'&AA~V ~~~8 KCv~aLv ~~o8~Cav 
tvotX8a6aL ~~~8 ~8~aSoA~v Kp8C~~W ~ ~a~A~v, 
8IvaL o~ d~AODV Kat ~vaAAOCw~OV Kat tv Lot~ 
~~ at~~ Kat ~~~8 t68AODaLOV t~Ca~aa6aL 
~~S ~at~6~~~oS ~~6'D~'t~tPOD 
~poaavaYK6,~8a6aL 
(parallel noted by Attridge); Asclepius 30: 
ipse enim in ~ est ~ a se est et circum se totus 
est, plenus atgue perfectus, isgue sua firma 
stabilitas est nec alicuius inpulsu ~ loco moueri 
potest (338:18-21 N.-F.); 
and Albinus/Alkinoos, Didask. 165:34-37 Herm. 
8L yap ~AAoLw6~a8~aL, ~ D~'aD~OD ~ D~'t~tpOD· 
8L ~~V O~V D~'t~tPOD, 8K8LVO at~oD LaXDp6~8pOV 
~a~aL, 8L O'D~'taD~OD ~~OL t~t ~b X8LPOV 
~AAOLW68C~ av t~t ~b StA~LOV. 
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Attridge refers to Plato ~. 380de (SL~Sp ~L tG(0~aL~o 
~~s a~~oD LOtaS, ~ a~~~ ~~'tau~oD ~s6(0~a~aL ~ ~~'[XXou ), 
and the discussion of God's immutability in these pages 
of Plato is probably the ultimate source of the tradition. 
But the more direct source of this school tradition is 
Aristotle De phil. fro 16 Ross = Simple In De Caelo 
288:28-289:15 Heiberg: st o~v ~~ ~s~a~aXXov ~ ~~'[XXou 
~s~a~aXXsL ~ D~'tau~oD K~X. (cf. Metaph. 1073a24-25 the 
First Mover is &KCVn~OV Kat Ka6'aD~O Kat Ka~a 0U~~S~nK6s)~ 
with which text the Numenius fragment is clearly in 
contact (~s~a~oX~v KPSC~~W ~ ~auXnv); and taken up by 
(Ps.-) Philo in terms of cosmic theology Aet. M. 21 = 
Aristot. De phil. fro 19a Ross. --In a more general 
perspective the association of eternity with oneness and 
immutability goes back to Parmenides fro 8:3-6. 
52:6. "without beginning" < ~ [vapxos (Ka.). 
52:7. l!without end" < Z:&~sXsu~n~os. 
52:10-14. Translation with KV Attridge. As Attridge 
observes, the ns which appears three times in 52:12-14 is 
the pleonastically repeated ns common in this text. 
--The use of N-. MMA~ as equivalent to Standard Sahidic 
2N-. N2HT~ is an Achmimic trait, cf. Piehl, Sphinx 
5.89-92. 
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Corp. Herm. II 12. 
52:14-16. Or: "Neither will he himself take away that 
(in) which he is .•. " 
52:17. Read ATPS<~>Xns (Ka.). On the omission of the 
suffix see above p. 15. 
52:19-20. SPSA~XI ••• NO)(unS. As the verb is Perfect II 
this is an independent sentence; it is best seen as a 
parenthetical remark. 
52:21. SNTS~-: read STSNq (Ka., Attridge). 
52:23-25. MMA~ in lines 16, 24 and 25 is either 
predicative (flwhich he is") or complementary (as in this 
translation); cf. Stern § 496. The parallel with 
52:11-14 suggests the latter interpretation, but the 
ma tter remains uncertain. The conceptual difference 
between these interpretations is marginal, as the Father 
is that which he is in. 
52:26. Delete ns. --"Greatness" (!-.d:yeEJoS) is a general 
designation for transcendence in Valentinianism, e.g. 
Iren. AH I 2:1.2; further Holl's no~on Epiph. Pan. XXXI 
5:1, and Epistula Iacobi AFocrypha, 84. The word probably 
derives from the political sphere, cf. Preisigke's 
WBrterbuch, III, 9: Ehrentitel, s.v. 
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52:27-28. The choice of expression, ~ BIT9 and ~BT9. is 
perhaps a play on words on the part of the translator. 
52:28-29. )"KSPHTS "into a different form!! (Attridge; 
r 
not "in a different wayfl LKa.: Eng.; Fr. and Ger. 
similarly] which would be NKSPHTS); cf. Lota in the 
r 
passages quoted from Plato and Numenius above. 
52:29. Read 6)"X<B>9 (Attridge). 
52:30. TSSI TS cannot be made to refer to anything in 
the preceding text;-' The best emendation is to supply 
a es. 
52:33. "the immutable" < ~rro ~&'vaA.A.oC(j)rrov or similarly. 
52:34-53:5. After these clarifying considerations the 
terms ltwithout beginningrt and "without end," which served 
as a point of departure (52:6-7) are reverted to and it 
is concluded that they imply a sort of transcendence which 
is only insufficiently described by the words "unbegottenfl 
and lIimmortal." 
52: 34. OY)"SST9 SN seems to reflect 3£ O'D ~).l6vov. cf. )...ll..flA 
52:39. For this use of OY)"SST9 SN cf. 124:3-4.5-6. I 
leave undecided the question whether this adverbial use 
of the expression is to be considered a translator's error 
or is legitimate. like the Bohairic MMAY)"Tq (Crum, Dict. 
199a). 
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52:40-53:5. For the style cf. Theoph. Ad Autol. I 3: 
o6~~ _ •• axwp~~oS, ~8y~e8L aKa~&~~~~oS K~~. 
52:42-53:1. Hunattainable ll < ~ aOL&f3a~os or similarly, 
cf. Corp. Herm. IV 8 and Festugi~re, Revelation, IV 61 
n. 2. ~~y8eoS implies unattainability also in Iren. AH 
r 
I 2:1.2. 
53: 1-2. Huns earcha ble II < % a V8~ L XV Caa~os , cf. Iren. AH 
I 2:2, 15:5. The word is Biblical. It is frequently 
used by Christian writers of divine attributes, cf. Lampe, 
Lex. s.v. A liturg'ical Sitz im Leben for the word is 
suggested by the present formal context (parallelism) and 
Rom. 11:33. also TWNT I 360:16-18. 
53:2-4. Huncontainable H < ~ aKp&~~~OS • %-axwp~~oS or 
similarly. 
53:4-5. Read OY)"T2ET-2C0T<Q> (Ka.). --ninscrutable" 
perhaps < ~ aV8~8p8~V~~OS. --" swee tness" recurs 
frequently below, cf. Ka. Index s.v. As Ka. I 314 notes 
it is well attested for Valentinianism (Iren. AH I 2:2, 
GTr). The notion is ultimately Biblical, cf. Ps. 34:9. 
Wisd. 16:21. also 1 Clem.14:3. and associated with grace. 
but with the Gnostics it often simply denotes transcendence 
(as here and in Iren.). 
53:5-54:2. The Father's goodness and plenitude. The 
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structure of this section, like the preceding one, is 
circular: The author starts out from a set of divine 
attributes, in this case goodness, perfection and 
fullness. shows their meaning and implications~ and 
concludes by reaffirming them. Whereas the discussion 
until now has dwelt on negative attributes, the author now 
shows not only that the Father has a positive side, but 
also that his positive aspect, the fact that he is the 
origin of everything, is a direct consequence of his 
uniqueness: If there were more than one first principle, 
the Father would not carry within him the origin of 
everything, thus he would not be perfect. 
53:5-11. MPWZ read NTA9 OYASSTq nIAIA@OC as a nominal 
sentence ("he alone is the good"), seeing here a well 
known formula from contemporary theology. But that kind 
of construction. where NTA9 OYASSTq is the predicate. 
would normally require a copula (cf. Polotsky. Orientalia 
31.426 = Collected Papers, 431). The alternative is to 
regard NTA9 OYASSTq, with the following apposition 
nIAIA@OC .•• STXHK, as the extraposed predicate of nSTMH2; 
this is in fact what KV Attridge do. (For the 
construction nssl ns nST- cf. Polotsky, ib. § 10.) 
53:7-8. JJwithout deficiency," possibly < 3<: (I/ITpoao8'flS. 
53:8. ttperfect" <:E rr:8A8LOS. 
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Cf. AscI. 30 plenus 
atgue perfectus; but especially Philo Spec. II 53 ~6vos 
yap 8D6a(~wv Kat ~aKapLOS, ~av~6s ~8V a~~~oxoS 
KaKOU, ~A~P~S 6'aya6wv ~8A8(WV, with which should be 
compared the formulas of the Epicurean, anti-Platonic 
piece in A§tius I 7:7 (Diels, Dox. 300:7-10): ~O 
~aKapLOV Kat a~6ap~ov ~~OV, ~8~A~PW~~VOV ~8 ~aaL ~OLS 
aya60LS Kat KaKOU ~av~os a68K~ov· A common source is 
likely but the language is on the whole not specific 
enough to allow identification of the school. In a 
Gnostic context, ~A~P~S of course suggests links with 
~A~pw~a--the Father'containing within him a plenitude 
of aeons (note that aeons = divine attributes)~-and with 
the completeness and freedom from deficiency which is 
the telos of the Gnostic (cf. Corp. Herm. IX 4 6 
8~LYVODS ~A~P~S ••• ~av~wv ~wv aya6wv). 
53:9. The repetition ofnSTMH2 may be a dittography, 
but is also explainable as epexegetical. exploiting the 
double meaning of ~A~P~S; both "perfect ll and "full, 
filled." --xno is ambiguous, it can mean both "birth, 
offspring II (y~vv~~a etc.) and (less frequently) n(valuable) 
possession!! (K~~~a etc.). The presence in the context of 
the word % ~A~P~S is unhelpful as this word can have 
connotations with pregnancy. But since xno is here 
parallel with APSTH and nSTP wsy the second interpretation 
is slightly preferable. 
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53: 12-13. "freedom from evil": either freedom from the 
evils of the w~rld « ~ &KaKCa or similarly), cf. the 
passages from Philo and AStius quoted above; or 
"generosity" « ~ &cp8ovCa ). which explains better the 
following result clause. 
53:13-20. This is a clear statement of that doctrine 
which is referred to as lI undiminished givingfl in 
Neoplatonism and bonum est diffusivum sui in Scholastic 
theology. The image of the source which does not run 
dry, well known from Plotinus, occurs below 60:11-15, 
74:5-10. The materIal for the history of the idea has 
been collected by Witt, Qg 24.205-07 and 25.200-01; Dodds, 
Proclus, 214. Both make the idea originate in the Middle 
Stoa. Traditionally the doctrine, usually accompanied by 
the metaphors of the radiation of the sun, or one lamp 
lighting another, concerns the communication of knowledge, 
or wisdom. The earliest witness to its use to describe 
emanation from a first principle is Numenius fro 14 des 
Pl. = Euseb. Praep. Ev. XI 18. It must be pointed out, 
however, that the use of the principle of undiminished 
giving in TriTrac differs from that of the Neoplatonists 
on an important point: Whereas the principle for them 
emphasizes that the cause is unmoved and has no knowledge 
of the effect, it here describes the providential grace 
of the Father. It is in accordance with this when the 
image which is employed here is not that of radiation 
or kindling of light, but rather that of an inexhaustible 
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treasury from which the Father gives out. The historical 
background for this particular aspect of the idea is 
probably the notion of God's richness in mercy (Ex. 34:4, 
Eph. 2:4 etc., cf. TWNT s.v. TI~OD~OS [Hauck/Kasch] 327). 
53:13-15. XEKACE + Fut. II probably introduces a result 
clause here, as XEKAAC with Fut. III sometimes does in 
Sahidic. cf. M.R. Wilson, Coptic Future Tenses, 4.2.5. 
--EYNA6NTC + Circumstantial clause probably < %s~p~e~ 
+ supplementary participle. The Circumstantial clause 
i2;overnedby SYNA6NTC is S'-It etc.; a circumstantial S is 
tlpleonas tically" ad-ded before the extrapos ed subj ect 
nSTEYNTS'-I THPZj. 
53:15-16. Professor Attridge informs me the text reads 
XABjS'-I. 
53:17-18. tlis rich" probably < % TI~OD~SLV , or % TI~o'6Ci!.,OS 
%sIvat. In the present text the relationship with TI~np~S 
should be noted; the Father's richness refers to his 
perfection (cf. ApJn NHC II 30:15-16: "wealth" and 
tlpleroma" in parallelism; for GThom see the remarks of 
Puech. En quete de la Gnose. II 138, 142-46). It is also 
relevant to note that "richness ll can be associated with 
"glory" (e.g. Rom. 9:23. Col. 1:27, AuthLog NHC VI 
26:9-10), and with "gnosisll (2 ApocJas NHC V 47:7, 
52:10); these words all belong to the same semantic field, 
cf. also van den Broek in VigChr 33.272. 
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53:19-20. "reposes" < 3£ 6,va:rrC1u806C1L. This word as well 
is to be read here in connection with ~A~P~S: it denotes 
"freedom from needs, complete satisfaction, fulfilment." 
It also has connotations of "indwelling," thus it can be 
used of the relation of the Son to the Father or of the 
divine attributes to God (Lampe, Lex. s.v.). For the 
.' --
Valentinians 6,va~C1DOLS also has a peculiar technical 
significance related to their understanding of ~A~PW~C1: 
The word refers to the harmonious relation between that 
which generates and that which is generated as these 
exist in the relation of simultaneous identity and 
distinctness which is the Valentinian idea of fullness, 
cf. below 58:36-59:1: the Father reposes on the Son, the 
Son on the Church; also GTr 38:28-32: the Name/Son and 
his offspring repose in one another; further the expression 
~A~PW~C1 ••• 't"T1S 6,VC1~CXiuo8wSExcTh 65:2, and Iren. AH I 2:6: 
the perfection of the Pleroma after the restoration of 
Sophia is its 6, va~C1 DOtS. It is this reciprocal 
relationship between the Father and his offspring which 
is the Valentinian ideal of perfection, not the Neoplatonic 
idea of oneness. 
53:21-39. A forceful affirmation of metaphysical monism. 
Valentinianism is generally monistic in the sense that 
it regards the Father as the single first principle. 
(Although in some instances the Father's Thought is 
hypostatized into an individual mythological character. 
it is never equivalent to the material principles of the 
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philosophical schools.) On the other hand there is nothing 
peculiarly Gnostic about these affirmations, they can all 
be parallelled in non-Gnostic Christian theology. with 
one partial exception (e). 
(a) 53:24-26: The Father OE is n.ot in a place « rr61To<;) • 
cf. above 52:10-14, 23-26: the Father is in himself and 
immutable. The question of the locality of God, or the 
gods. was discussed especially by the Epicureans. Among 
those who affirmed explicitly that God was not to be 
contained in a place were Platonists, Neopythagoreans. 
Philo and Christian"~athers; the material is collected 
in J. Pepin, Th~ologie cosmigue et th~ologie chretienne, 
108-10; add Corp. Herm. V 10 (64:13 N.-F.) and cf. Hipp. 
EI. VI 29:5 oD rr61TOV ~XWV, also GTr 20:20-22, 22:25-27. 
(b) 53:27-29: He did not employ an original form 
( < OE &px~rru1To<;). Cf. Plato Tim. 28a7-8 1TpOGXpW~svo<; 
1TapaOs(y~arrL. also 28b2. The equivalence of 1TapaosLy~a 
and &px~rru1To<; is well attested by Philo (e.g. QQ. 71), 
Clement (e.g. Strom. V 93:4), Arius Didymus in Diels. 
Dox. 447:20, Nicomachus, Intr. Ar. I 4:2. What is rejected 
is a presentation of the current Platonic doctrine of 
principles (God-Paradigma [Idea]-Matter) which makes the 
Idea independent of the demiurge. e.g.Plut. De An. Procr. 
1023c: 0 eso<; rr~<; ~8V to~a<; ~<; 1Tapaos(y~arro<; y~yovs 
~L~~rr~<;. This kind of criticism can only be paralleled 
in comparatively late Christian writers like Ambrose 
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Exam. I 1:1, 2:5; Greg. Naz. Poem. Dogm. IV 3-6; 
Theodoret, Quaest. in Gen. 19 (see P~pin, Theologie 
cosmique. first part. ch. I. especially 50-52). The 
reason that earlier Christian thinkers. and Philo, did 
not find the Platonic doctrine of ideas incompatible with 
Christian monotheism is that they accepted the dominant 
Middle Platonic interpretation of the doctrine which 
identified the ideas with the divine mind. 
(c) 53:29-31: He acts without any difficulty 
( < 3E 1T6voS). Cf. Philo Sacr. 40: (God) 't"bv 't"ooo1'hov 
K6o!J,ov Q,VSD 1T6vwv • '~'. stpy6,~s't"o; Cher. 87: (God's rest 
is) 't"~v Q,VSD KaKo1Ta8sCas !J,s't"Q 1TOAA~S sD!J,apsCas 
a1Tovw't"6,'t"~v tvsPY8Lav; cf. ~. All. I 5-6, also Orig. Q. 
Celsum VI 61, Aug. Civ. R. XI 8. The point emphasized 
by these writers is that God's rest in Gen. 2:2-3 did not 
imply that creating the world was laborious. Platonists 
had to face criticism of a similar nature (from the 
Epicureans, A~tius I 7:7-9. Cic. Nat. Deor. I 19-22), 
based on a too anthropomorphisizing reading of the 
Timaeus; see Plot. V 8:7, especially 7:25 Q,1TOVOS ••• n 
6~!J,LoDpyCa. Cf. note on 54:25-26. 
(d) 53:31-33: There is .no unbegotten matter (lla matter 
which lies ready for himn < {)A~ 3E D1TOKSL!J,~V~ 3E aD't"4:i ). 
The notion of an independent material principle was 
common to all the philosophical schools up to the 
Neopythagoreans and the Neoplatonists. but the author 
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undoubtedly here has in mind (Middle) Platonic physics. 
according to which the demiurge is confronted by a 
pre-existent DA~. A negative attitude to the 
pre-existence of matter. usually associated with Plato, 
is common in Christian writers, e.g. Theoph. Ad Autol. 
II 4; Tert. Adv. Val. 15~ Adv. Hermog. passim; Orig. De 
Princ. II 1:4; for further documentation see Pepin, 
Th€ologie cosmigue, 52-57. The positions of Philo, 
Justin and Clement are debated. 
(e) 53: 34-36: He has no internal O-D0 Co, • See In trod. 
pp. 33-34. 
(f) 53:36-38: He has no collaborator « 3[ 01Jvspy6S; ). 
Cf. Corp. Herm. XI 14: O-DOS yap QAAOV ~XSL 01Jvspy6v 
(Stoic context, cf. Theiler, RAC III 701); also Philo. ~. 
72, Deus Imm. 87. 
53:25.A981: The change to Perfect is due to the fact 
that the infinitive of 81 cannot be used in the Bipartite 
Conjugation Pattern (Polotsky. 01Z 52.229 = Collected 
Papers. 231; cf. Sch.). 
53:26. Both NA20Y= and :NAOY2= occur in this text. cf. 
Ka. I 29, 288; and Introd. above pp. 39-40. 
53:28. For the expression P XPAC@AI 2N- cf. 96:8, 
137:20-22. 
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53:32. SCTCSNO: read SqTCSNO (Ka.). 
53:38-39. Abstact nouns with the indefinite article 
used as predicate in nominal sentences denote quality~ 
not identity, see Polotsky, IINominalsatz,1I § 5. 
53:39-54:2. Conclusion: The Father is the All. This is 
of course not pantheism, nor is it implied that the Father 
is immanent in the Pleroma (which is true of the Son, but 
not strictly speaking of the Father an sich). Rather, 
this is just a traditional way of expressing God's 
absolute power and the dependence of everything on him, 
cf. Corp. Herm. V 10-11, Sen. Nat. Quaest. I praef. 13. 
Philo ~. All. I 44; see further Norden, Agnostos Theos, 
240-50, Theiler, Vorbereitung, (importance of Posidonius) 
127-34. Festugiere. Rev~lation. IV 65-70. 
54:2-24. The Father is ineffable: (1) The Father 
transcends mind, speech. sight and touch, hence he cannot 
be named. (2) Glorification is nevertheless legitimate. 
The main idea is the Father's ineffability, to which 
the author, out of fondness for parallelism. has added 
other expressions of divine transcendence as well (not 
very elegantly, it must be admitted). God's ineffability 
is a generally accepted notion in Roman times, occurring 
in Hermetic writings (Festugi~re, R~v~lation. IV 70-77). 
Platonism (ib. 136 under 6b; Lilla. Clement, 220-21) and 
non-Gnostic Christian writers (Lilla, ib.; Lampe, Lex. 
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s.v. 6vo~a , A.1.a.) as well as in Gnostic documents 
(e.g. Eug NHC III 71:13-14, ApJn NHC II 3:14-18, Basilides 
in Hipp. El. VII 20:3, 21:1). It is generally recognized 
that Neopythagorean interpretation of Plato Parm. 142a 
played a considerable part in the development of the idea 
(Dodds,..QQ 22.129-42; ide Proclus, 310-13). Cf. also 
Orbe, Procesion del verbo, 6-13. The words app~~o~, 
avwv6~aa~o~, aKa~ov6~aa~o~ are also frequently used by 
the Valentinians (listed in Sagnard, Gnose valentinienne, 
333). However. it must be noted that the text does not 
say that the Father has no name, but that no name which 
can be conceived by man is applicable. In fact. the 
FatherTs name is the Son (66:32-34), in accordance with 
normal Valentinian teaching (see note in loc.), and 
---
gnosis, which implies knowing the FatherTs name, means 
knowing him as being the Son. Consequently, although in 
the present context the influence of Platonic theology 
is unquestionable, it should be realized that the Jewish 
notion of the ineffable name of God is an equally 
fundamental ingredient of Valentinian negative theology. 
cf. the 5vo~a avwvo~da~ov of ExcTh 31:3. 
The legitimacy of applying doxological names to the 
ineffable is a consequence of the emphasis placed by the 
author throughout on glorification as the correct way to 
relate to the Father. Non-Gnostic Christians also faced 
the problem of the propriety of using names for the 
divine. but solved the problem along slightly different 
lines (the names do not describe God but his relation to 
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creation and to ourselves, etc .• see Orbe, Procesion. 
101-10). 
54:24-35. Conclusion to the part about the unbegotten 
Father (the entire preceding discussion): He is single. 
therefore his being. or essence, ( < ~ -01T60'l;o,OLS) is 
undefinable ("that which is defined" 54:27 probably 
< % 6LOPL~6~8VOS ). therefore he is incomprehensible 
( < % &Ko,'l;aA~~os). therefore he is unknowable 
« ~ ~YVW0'l;OS). This sounds like a school argument, 
and in fact the method is that of the Platonic dialectic 
outlined especially"'in Laws 895dff and !£. VII 342bff: 1 
In order to know the essence (oto(o,) of something one must 
be able to give a definition (A6yoS) of it. In order to 
define something one must be able to give it a name 
(~VO~o,). This method, which Plato himself used in a 
negative way in the first hypothesis of the Parmenides, is 
used in the reverse by the author of TriTrac: the Father's 
essence is undefinable because he is above names. Being 
undefinable he is % &Ko,'l;aA~1T'l;OS' and consequently 
% ayvwo'l;0S. The scholastic framework is more evident in 
TriTrac than in proper Middle Platonic texts dealing with 
negative theology. but a comparable text, dealing with 
the nature of matter (the method is of course independent 
of subject matter), can be found in Numenius fro 4a des 
1 Cf. Festugiere, Revelation, IV 80-84; Kr~mer. 
Philologus 110.39-40. 
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Pl. (= Euseb. Praep. Ev. XV 17:3-8): sL sO't"(,v a1TsLpos 
~ DA~, &6p('o't"ov sIva(' aD't"~v· SL 08 &6p('o't"oS, aAoyos· sL 
~~ v~ v 1 
UG a,coyos, ayvwo't"0S· It must further be observed that 
ayvwo't"oS in the meaning of "unknowable" is not an 
attribute of the Father used by the Valentinians; in 
ExcTh 7:1 the word means "unknown." It must therefore 
be concluded that when the author of TriTrac here calls 
the Father unknowable, he is influenced by Platonic 
epistemology and does not follow a Valentinian tradition. 
Consequently ayvwo't"oS means "unknowable" by discursive 
and philosophical means. it does not mean absolutely 
unknowable (cf. also 126:1'5-17). 
54:25-26. , 3E' "s et to work" < t'lH XS L pSLV. This is 
an allusion to Plato's demiurge: The word t1TSXSCp~os 
Tim. 37d3 (cf. t1TsXS(,PSL't"O 53a9) was an object of ridicule 
for the Epicureans, cf. A~tius I 7:7-9 (Diels, Dox. 300:15 
&Xeo~opwv. 301:6 t1TLXSLpSLV); Cic. Nat. Deor. I 20 manu 
paene factum. Plotinus rejects this caricature of the 
demiurge (V 8:7) as well as the word t1TLXSLPSLV (V 8:7:8); 
cf. note on 53:21-39 (c). 
"from,!! not (Ka. Attridge) fiatt': The demiurge 
works t~ DA~S in Platonism. 
The use of the fern. prone making wYCIC the subject is 
probably a translation error; both in SNC2TOYS and in 
NO,2TPS CLine 26) the subj ect should be "the unbegotten." 
1 Festugiere, Revelation, IV 83 saw the connection of 
this argument in Numenius with academic dialictic. 
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54:26. NO .. 2TPS: read NC2ATPS (QWZ). For metathesis 
involving2 see Introd. pp. 39-40. % Probably < 0u~uyoS 
(or 0u~uy~S). This must be directed against Gnostics~ 
including some Valentinians, who gave the Father a female 
0U~UyOS. cf. note on 51:8-19. 
54:27-32. "defined": i.e. "limited. 1I Cf. Corp. Herm. 
XIII 6: ~O ~~ 6LOPL~O~~vov, ~O &xp~~a~ov, ~O &0x~~a~L0~ov. 
That God has no sensible shape is a commonplace in both 
Christian and non-Christian writers of the period (already 
Plato Parm. 137d a~8Lpov Kat aV8U 0x~~a~os). See for 
comparison the coll~ction of texts in Lilla, Clement, 
213-15. 
54:29. MMSY (1st): Add, or emend to, MMALt; cf. 55:19. 
and Till, Kopt. Gr. § 469 Note. This is either a scribal 
error or the translator has erroneously read D~60~a0LS 
as the subject. 
54:32-33. "incomprehensible Tl < % &Ka~aA.~~~os , cf. 
Iren. AH I 1:2, ExcTh 29, GTr 20:3 etc. 
54:35-57:23. The Son. 
54:35-55:27. The Father's Thought. The notion of the 
Thought, representing archetypal gnosis, is common to 
most Gnostic systems (Helena in Simonianism, Barbelo in 
the Apocryphon of John, for Valeptinianism see below). 
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54:35-55:3. The Father is known only to himself. This 
is a common theme~ e.g. AscI. 34 (344:24-25 No-F.) 
inimitabile et ipsi soli sensibile atgue intelligibile; 
cf. Corp. Herm. XIII 6, Tert. Apol. XVII 3. Minuc. Fel. 
Oct. XVIII, Philo Praem. 40, 45. 
54:37. If<face>" « 3E l51{r~S) (Cod. tlthingll): The emendation 
2wfBJ NIM very hesitantly suggested by Ka. is almost 
certainly to be accepted. 
5 5 : 3 - 5. 1. Y W ••• MtvlA 9: T his cIa use may be at t a c h e d bot h 
to the preceding ana to the following main sentence. 
55:3-27. The Father is the object of his own thought as 
well as that by which he conceives. The concept is 
attested in ExcTh 7:1 ~~S tveD~~aews ~~S taD~oD, ~S av 
taD~Ov tYVWK~S' It is hardly conceivable that this idea 
here is independent of such considerations on the nature 
of the divine mind as can be found in a well known passage 
in Albinus/Alkinoos (Didask. X 164:24-27 Herm.): 
t~et 08 6 ~pw~OS voDS KaAALa~os, oer Kat KaAALa~ov 
aD~~ vo~~ov D~oKeraeaL, OV08V 08 aD~oD KaAALov' 
taD~Ov av o~v Kat ~a taD~oD vo~~a~a aeL vooC~, 
Kat aD~~ ~ tvtpyeLa aD~oD iota D~apxeL, 
and later in Plotinus; on this see A.H. Armstrong in 
Sources de Plotin, 393-413. It is probable, as Armstrong 
holds, that the v6~aLS vo~aews of Aristotle's First Mover 
Metaph. A 7 and 9 played an important part in the 
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development of this doctrine of Mind in Middle Platonism. 
It is not likely that the Valentinians of TriTrac and 
ExcTh were directly inspired by Aristotelianism, and the 
context of this doctrine here points in a different 
direction: The affinity of the Father as a fjrst 
principle with the Pythagorean ~onad has been noted above 
(note on 51:8-19); also, the Thought of the Father by 
which he thinks himself is a source of generation, 
constituting a duality within him by which the projection 
of the Pleroma becomes possible; for this reason the 
Thought can in other systems be hypostatized into a female 
principle. Now thi" concept of a Monad which is at the 
same time Mind and male-female is (Neo-)Pythagorean 
([Iambl.] Theol. Ar. 3: 17ff; Ni comachus ap. Phot. Bi bl. 
143a24-25 Bekker; Macrob. Somn. Scip. I 6:7-8; see also 
Festugiere, Rev~lation, IV 40-51). Although the notion 
of a Monad as a mind turned towards itself is not made 
explicit in the very scanty direct evidence available, it 
does not appear implausible that in a form of thought in 
which numbers and ideas are identified so that the 
derivation of numbers and of the intelligible world are 
one and the same thing, the combination of the opposites 
(male-female. off-even etc.) within a single first 
principle could also have been represented as a mind 
thinking itself. Neopythagoreanism is therefore a very 
likely candidate for being the more direct source of the 
notion in Albinus/Alkinoos and these Valentinian texts 
(although in the case of the Platonic school philosopher 
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an acquaintance with Aristotle's theology must also be 
presupposed). It is interesting that Pythagorean 
vocabulary can be detected in the chapter of the 
Didaskalikos where this notion occurs (Dillon~ Middle 
Platonists, 283).1 The case is strengthened if one takes 
into consideration the formulations used to describe the 
second god of Iambl. Myst. VIII 3: VODV aurrov taurrov 
,VOODvrra Kat rraS VO~08LS 8LS taurrov 8~Lorrp~~ovrra. This 
god seems originally to have belonged in the same context 
as the first principle of the texts here referred to, and 
this is made even more plausible by the association with 
"silence";' oLa OLyiiS fJ,6VIlS e8pa~8'()8rrC1L. Iamblichus is 
here referring the doctrines of the "Egyptians,!! i.e. 
Hermetic ideas. Here. as elsewhere, the Hermetic idea 
may well go back to Pythagorean sources. 
This whole section is open to various interpretations 
as far as the correlation of main sentences and subordinate 
clauses is concerned, but this does not affect decisively 
the understanding of the meaning. 
5 5 : 4 . APE: Y : rea d A PA 9 ( K a • ) • 
1 Krgmer, Geistmetaphysik, 105-15. especially 112-14, 
sees Xenocrates as the originator of the ~-theology 
of Didask. and of contemporary Pythagoreans, but his 
reconstruction of the tradition history has several 
hypothetical elements. 
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55:8-9. For the spelling ~OPMH cf. 61 :12, GTr 27:20~ 
55:10. )"P)"Y: read )..p)..q (Ka.). 
55:15-19. The Father's self-knowledge is described in 
these terms because it is also the production of gnosis 
in which the Gnostic will participate. There is a blending 
of two traditions here; one which goes back to Plato's 
spiritualization of the ambrosia idea in Phaedr. 247d 
(e80U oLavoLa v~ ~P8~O~~V~). taken up in OrCh fro 
17 des Pl. (= Proclus In Tim. I 18:25): vQ o~ VOOUV~L 
~po~~ ~b vo~~6v (s~~ Lewy. Chaldaean Oracles~ 160 and 
n. 355); and another which connects the acquisition of 
knowledge with entry into the ~apao8L0os ~ns ~pD~nS of 
LXX Gen. 3:23. Ez. 28:13 and elsewhere; cf. Diogn. 12:1 
and several of the Odes of Solomon, e.g. the 11th. 
(OYNAq probably < ~ ~pD~n ' thus there is also a play on 
words here; cf. 96:30-31~) "repose!! 55:16 < ~ ava1TaD0LS. 
A similar combination is made by Heracleon who describes 
the Father's will as ~po~~ Kat ava1TaD0LS (Origo In Ioh. 
XIII 38; see Ka. 1316). 
The predicates are translated as nouns here in spite 
of the fact referred to concerning 53:38-39 above; the 
form AAH@I)" probably reflects a noun in the original. 
55:19-27. As the content of the Father's thought is 
himself and he is unknowable, it follows that his thought 
is above rational comprehension as well. 
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55: 19. nSTSYNTSC-i MMSY: Add, or emend to, MMAC-i. Cf. 
54:29. 
55:22-23. Cf. Poim. 31 (18:10 N.-F.) 6 KPSC'l7'l7WV 'l7WV t1TCLtVWV. 
55:26-27. This is theurgic lan¥uage according to 
Augustine Civ. D. X 26 altitudinem eins profunditatemgue 
declarent. In both the Chaldean Oracles and 
Valentinianism the word ~De6~ is used to describe the 
first principle. Cf. Theiler, Chald!!ischen Orakel. 
10-11. 
55:27-39. The Father's ability to manifest himself. 
55:28-29. <DYC\ C: cf. 54:28 3E U1T<)C:nCL0L~; the words are 
practically synonymous in TriTrac. 
55:29. II greatnesses ll i.e. sublime qualities" 
55:30-39. The Father holds back gnosis for IIpaedagogical ll 
reasons; cf. 60:1ff. especially 62:14-33. 
55:30-35. The Will, then, is a second faculty of the 
Father (the first being the Thought). The Will refers 
in TriTrac primarily to the Father's desire to grant 
knowledge, but as the aeons' acquisition of gnosis is 
synonymous with their projection it also has a generative 
function. The Father's Thought. in which he constantly 
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thinks himself~ is not in itself a sufficient cause of 
generation; the Will provides the necessary dynamic 
factor which transforms the Thought into a Pleroma of 
aeons. The notion of the divine Will has not been 
adequately studied~ either as far as Valentinianism is 
concerned or in contemporary theology. In fact the 
doctrine of the Thought as an introvert and the Will as 
an extrovert faculty of the Father forms part of 
Valentinian theology in several instances; cf. Iren. AH 
12:1 on the followers of Ptolemy: The Father has two 
ot,a,8~a8LS, ~VVOLa, and 8~A.TjaLS: 1TPW't"OV yap tV8vof)8Tj 't"L 
1TpO~a,A.8tV, ~S ~a,aLv~, ~1T8L't"a, ~8~A.Tja8; the Will is the 
necessary OUVa,~LS without which projection from the Thought 
would be impossible. Similarly, in GTr the All pre-exists 
in the Thought and Mind of the Father; their projection is 
conditional upon the Father's Will (e.g. 27:26ff, 
37:15ff): Here, the Son is also the manifestation of the 
Will, cf. TriTrac 66:20-21. In ValExp the Will is one of 
several faculties of the Father (22:28), and is manifested 
in the Son for the sake of the All (i.e. to enable their 
projection); he is therefore "the. Will of the All" 
(24:26-31). In the Valentinian documents used by the 
Church Fathers the voluntaristic aspect of the Father g 
though present, is generally not prominent (~8~A.Tja8 
ExcTh 7:1, Marcus in Iren. AH I 14:1;tv8vofj8TjIren. AH 
I 1:1; ~OOi;8V a,1J't"ctJ Hipp. El. VI 29:5; in Epiph. Pan. 
-XXXI 5: 3ff the Will is placed wi thin the unusually active 
and personified Thought, similarly ExcTh 29); the only 
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exceptions to this are the ptolemaean doctrine reported 
by Irenaeus quoted above, and a fragment of Heracleon 
(= Orig. In Ioh. XIII 38) where the vJill is a mediator 
of gnosis; here it is also, as in the present text, 
identified with 6~va~LS. That the concept nevertheless 
was an important part of Valentinian doctrine is shown 
by the fact that it is referred to as one of their 
heresies by Athanasius Ad.v. Ar. III 65. Godls Will has 
an obvious place in the Biblical tradition, and the 
concept easily entered Christian philosophy, where 
theological voluntarism was later to pJ.ay a major part. 
( See e. g. Po hIe n z. .. Die S to a • I 4 1 7. 4 1 9. 43 5 wit h the 
correspond~ng notes.) But it is also important to 
realize that God's Will as an instrument of creation was 
a clearly identified concept in Middle Platonism: 
Albinus/Alkinoos Didask., 165:1 Herm.; [Plut.] De Fato 572f, 
573b; Atticus in Euseb. Praep. Ev. XV 6:7.9-16; Corp. Herm. 
IV 1; Nemes. Nat. Hom. PG 796A; Calc. Tim. CXLIV. 183:7-9 
Wasz. In the form in which it occurs in these passages 
the concept is clearly derived from the t~oD~~e~ of 
Plato's Tim. 2ge3 and ~OD~~e8(S 30al. The long fragment 
from Atticus preserved by Eusebius provides a motive for 
the development of the idea: The concept of Godls power 
and will (Atticus identifies ~O~~~0LS and 6~va~LS 6:10) 
is emphasized in order to counter Peripatetic views 
denying creation and divine providence; God, or his Will, 
has the power both to create and to sustain the universe. 
Now TriTrac seems to echo just such an argument: The 
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Father is not entirely centered around himself. this would 
in fact imply a limitation. Rather, he is fully capable 
(cf. Atticus' 1ToLTjaCll, ••• LKClV6S ib. 6:13) of providing 
knowledge of himself to his offspring, having his Will 
and Power. There is no question of literary dependence 
here. but of another example of the influence of Middle 
Platonic school argumentation on TriTrac. However, the 
systematic context in which TriTrac and the comparable 
Valentinian texts use the notion of the Will is clearly 
not directly dependent on the Timaeus, the Father is not 
Plato's demiurge. But the Will of God also occurs in 
contexts in Platonism and Neopythagoreanism where it 
does not refer to the will to create in the form of 
demiurgic activity, but either has a more general 
application (Corp. Herm. X 2; AscI. 20, 26; Max. Tyr. 
XXXVIII 6; Firm. Matern. Math. V Praef. 3. Julian Orate 
IV 142d; cf. Lewy, Chaldaean Oracles, J31, n. 69); or 
--and this is particularly interesting here--refers to 
the generation from a first principle which is not 
demiurgic. Thus ~ODA~68tS is .used of the first One by 
Modera tus (Simpl. In Phys. 231:7 Diels) ,. and ~ODA 1-] 680U 
is a hypostasized generative principle in the POimandres, 
whereas in the Chaldaean Oracles a doctrine of the Will 
is found which is closely related to that of the 
Valentinian texts here referred to: The Will (~ODA~). 
together with vous and ODVCl~LS' are the faculties of 
the Father, the Will being the faculty of generation 
through which the Mind is externalized (see Lewyp 78-83. 
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329-32). In conclusion, then, the Valentinian concept of 
the Will is clearly dependent on Platonic tradition, in 
addition to the evident presuppositions that the concept 
has in Biblical theology of salvation (cf. Introd. p. 64). 
55:32-33. ABOA M- etc.: The complement probably 
originally belonged to 90YWWS~ 
55:35-39. "but now" < ~ vDv 68 • i.e. at the stage 
here descr~bed. The Father's manifestation is only to 
be treated later (57:23-25 and 60:1ff). 
STS most na tur-ally refers to OYMNTKA P(uC. both 
1 because it is closest. because the author probably 
here wishes to make the point that Silence is no entity 
separate from the Father himself (cf. above 52:10-14. 
53:23ff), and because of the similar construction in 
67:27. 
Silence is a name for the Thought (57:5, cf. Iren. 
AH I 1 :1, Epiph. Pan. XXXI 5:4). Like the Thought, 
Silence can be individualized as the Father's female 
partner (Iren. and Epiph., locc. citt.; ExcTh 29, Iren. 
AH I 11:1). The name refer$ (1) to the fact that the 
Thought (as archetypal gnosis) is above speech, and 
(2) to this Thought as being the state of unmanifestedness 
1 For relative nominal sentences with undetermined 
antecedent see W.C. Till, "Die Satzarten im Koptischen," 
Mitteilungen des Instituts fUr Orientforschung 2 (1954)· 
378-402, § 20 b). 
246 
in which the Father has not yet revealed himself and in 
which the aeons find themselves before they !!go forth." 
It thus is ambivalent in character, representing the 
ineffability of the Father at the same time as it is the 
source of gnosis: In Iren. AH I 2:1 the function of 
Silence is primarily negative. she prevents the immediate 
attainment of knowledge by the aeons; also in ExcTh 29 
and TriTrac 75:13-17 limits are set to knowledge by 
Silence. On the other hand she appears as a revealer in 
Epiph. Pan. XXXI 5, to Marcus she is the revealing, 
female aspect of the Father, and the term appears in 
connection wi th maififesta tion in GTr 37: 12 and ValExp 
24:19-20. In the present context !!silence!! has both 
connotations, the (temporary) hiddenness of gnosis as 
well as potential revelation: the All exists within 
the Father from eternity (he eternally !!causes" them). 
but has not yet been manifested. The "Silence!! is not 
exclusively Valentinian; the Father, or rather, his mode 
of being, is calledaty~ in the Chaldaean Oracles (~~ 
e80ep~~~OVL OLY~ fro 16 des Pl. = Proclus In Tim. I 
18:25); silence is nourishment for the gods; in this context 
OLY~ equals knowledge. On the basis of this logion 
later Neoplatonists spoke of the ~a~pLK~ OLY~ (Lewy, 
Chaldaean Oracles, 160, n. 353; Theiler, Chald~ischen 
Orakel, 10). Lewy has suggested that the concept is 
Pythagorean (ib. 397), but the evidence he adduces is 
meagre. In Valentinianism ontogony and soteriology are 
closely related, in the sense that the projection of the 
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Pleroma may be interpreted as a mythical hypostatization 
of the salvation experience of the Gnostic. Thus the 
concept of Silence as it appears in the pleromatogony 
must be seen in the light of the mystic silence in which 
the Gnostic is reborn; this explains how "Silence" 
becomes a name for baptism in 1~B:30-32. Such a mystic 
silence can be found in contemporary literature. Thus 
God is addressed as 0LW~~ ~WVOU~8V8 Poim. I 31; Cf.OLa 
0LY~S ~6v~S e8pa~8u8~aL Iambl. Myst. VIII 3; OnBth9th 
NRC VI 56:10-12. 1 The historical origin of the notion 
remains obscure, but it should be remembered that ritual 
silence always played an important part in Pythagoreanism, 
see Burkert, Lore and Science, 17B-79. 
56:1-57:B. The Thought is self-generation. Note the 
IIchiastic" structure of the argument: The author started 
out by stating the unbegbttenness of the Father, moved 
on to assert his incomprehensibility. then turned to 
say that he is known to himself, and now arrives at the 
proposition that he begets himself. 
56:1-15. The translation takes S<iXnO line 2 and S<iSINS 
line 9 as Present II. It is not impossible to regard 
these as circumstantial forms and NTA<i· ••• n8TMn~ as the 
main sentence, but this is not very likely in view of the 
1 Cf. further Festugi~re, Revelation, IV 76-77; Orbe, 
Procesion, 62-67; Theiler, Chald~ischen Orakel, 10. 
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great number of words which in that case would separate 
the subject from the predicate. 
56:1-6. By knowing himself the Father begets himself. 
The concept of self-generation is widespread in antiquity 
(cf. Whittaker in De Jambligue ~ Proclus, 193-230), but 
the point stressed in the present context is not that the 
Father is his own cause, but that that which he generates 
by thinking is not distinct from himself. 
56:3-4. MPWZ here see a nominal sentence in the 
circumstantial, but- this requires that <ns> be supplied; 
nor, as Sch. remarks, can xno be nomen agentis. KV 
tacitly emend SYOY to S9. The solution proposed in this 
translation takes SYOY- (= SY-: Introd. p. 37) as having 
a passive meaning. and no emendation is required. It may 
also be that the translator has mistaken a middle for a 
passive. 
56:7-15. !lone who ll might also be translated "something 
which"; at any rate the Son is intended. flworthy of his 
admiration" etc. has a double significance. On the one 
hand the Father admires himself as the Son; that is, the 
hypernoetic Thought is now qualified as glorification, 
self-thinking is self-glorification, and the object of 
glorification is the Son ("his admiration ll 56:8 
interpreted as subjective genitive). On the other hand 
it is probable that the author chose this form of 
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expression because he also wanted to include the 
glorification given to the Father by his offspring~ 
through the Son, who reveals him (Tlhis admiration Tl 
interpreted as objective genitive). The idea of a 
hypernoetic noesis with identity of subject and object 
is alien to classical philosoph¥. but can be found in 
Plotinus (VI 8:16, in particular 16:13 and 25: the One 
loves itself; cf. Armstrong, Intelligible Universe, 
12-13), thus we here have another example of the 
interaction of Gnostic and Platonic ideas. That the 
content o£ the Thought is glorification is traditional 
Gnostic doctrine, cf. ApJn NHC II 4:36-5:5 Ennoia = 
Barbelo, TIthe perfect glory in the aeons, the glory of 
the revelation, she glorified the. virginal Spirit and 
praised him .... This is the first thought, his image. TI 
It is regular Gnostic (and Hermetic) doctrine that gnosis 
is, or is attained by, glorification. lIT TriTrac this 
doctrine is interpreted in more philosophical terms than 
is usual, therefore the archetypal gnosis which is the 
glorification of the Father by his own Thought is joined 
with a more technically philosophical concept of the 
divine mind, and the idea resulting from this combination 
becomes quite close to that expressed by Plotinus in the 
passage referred to. 
56:9. SINS b..Bb..A Tlbring forthll is not technical here: 
The projection is to be described later (60:1ff). At this 
stage the Son is still within the Father (56:23ff). 
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56:16. -.. z: KC0 MMOq 82PHI lIexposes himself ll ( < 't"LEl~vaL 
or a compounded form): The word probably alludes to 
the setting up of images for worship in the temples. 
56:21-22. 8/Th810: cf. Introd. p. 39. 
56:22. AN probably goes with the whole sentence NThq 
.•• 8TP AIAnH. 
56:23-57:8. The Thought and the Son are identified. This 
corresponds well with ExcTh 7:1 OLa 't"~S 8vElu~~aews(not 
here an individual entity, pace Sagnard) 't"~S tau't"oD, 
~S av tau't"ov 8YVWKWS, ~veD~a yvwaews oua~s 8V yvwaeL 
~po~~aAe 't"ov Movoyev~. GTr also concords with this view, 
because there the Son is identical with the Logos which 
is the manifestation of the Father's lIthought and mind ll 
(16:35, 19:37, 37:13); as does ValExp liRe had him in 
the vouS ll 22:34-35. Indeed in ValExp there seems to be 
a deliberate rejection of an independent Thought: I!For 
even his thought exists by the root of the AlII! 22:32-33. 
Elsewhere the Son is distinguished from the Thought, 
whether the latter is conceived as an independent 
hypostasis or as a faculty of the Father (see above, note 
on 51:8-19). As if to complicate things further the Son 
is regularly identified with Nous. Nous in these 
instances, however, refers to the Thought as manifested, 
so that the basic distinction between the various 
conceptions of the relationship between Thought and Mind 
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in the Valentinian systems is that in some instances the 
two stages of the Thought are given different names, in 
others not. (Contrast TriTrac with the treatise in 
Epiphanius, where not the Son, but Ennoia-Sige is 
operating on both levels. as both the internal Thought 
and the manifested one; ExcTh 29 is similar. By 
identifying 8VVO La" VODS and f-Lovoysv~S 1) tos the author 
has expressed his Valentinianism in terms which do not 
vary substantially from non-Gnostic Logos christology 
with its identification of the Son with the mind of God 
(Athenag. Supple 10:1-2,24:1; Tert. Prax. 5; Theoph. 
Ad Autol. II 10.22;'" for Clement see Lilla, Clement, 
199-212) . 
56:26-30. The formula Uthe ineffable within the 
ineffable!! etc. expresses the simultaneous oneness and 
duality of the Father and his Thought; it can be found 
in this way in TriProt, describing the Protennoia: 
!!invisible in the thought of the invisible ... unattainable 
as I am in the unattainabletr NRC XIII 35:7-11. cf. 
36:28-30. 
56: 31. Mfv1A 9 here and in line 34 is prepositional, as 
Attridge has seen. Cf. note on 52:10-14. 
56:33. !!without generation Tl <.3£ aysvv'frLWs. This 
expression would go more naturally with ~oon. qualifying 
!!eternally!! and has probably been displaced by the 
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translator. 
56:37-38. STS nSSIMSSYS NTSq ns is a nominal sentence 
(wrongly MPKV). 
57:1. Emmel transcribes STS . [.].[ .. ]..[.] from 
r 
Doresse's photographs and Facs. According to his 
interpretation of the photographs the restoration by 
Ka. is not likely. But the restorations hesitantly 
suggested by Emmel do not fit the context very well. 
From the information he supplies, and Facs., such an 
interpretation as n1:!]C[MA]T n[s] 
. . .. 
Hform,ll with the 
pleonastic copula frequent in this text, does not appear 
excluded, although it must remain conjectural. 
57:2. 2AS PST9 (= A2S PST9, cf. Introd. pp. 39-40. 
llexistence ll < ?3E fJ.ov'f] • cf. ValExp 22:29 n6W. 
57:3-8. The explicit identification Thought = Son 
= Silence = Wisdom = Grace suggests that the author is 
here taking a stand on matters which were debated among 
the Valentinians. The same impression is given by 
Epiph. Pan. XXXI 5:4 tK8CVll, y]v 'LLV8S "SVVOLCLV ~cpCLaCLv, 
8'L8POL XapLv' OLK8CWS ••• OL 08 aAll88UaCLV'L8S ILY'f]V 
~poally6p8uaCLV where a quite different emphasis is made. 
The identification of Thought, Silence, Wisdom and Grace 
is of course traditional in Valentinianism (Iren. AH I 
1 :1). The occurrence of Wisdom in this context is, 
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however, intriguing, as the term is regularly reserved 
for the fallen aeon (which in TriTrac is simply called 
"a logosll). There is one other instance of this usage in 
a Valentinian text, namely GTr 23:18, where ao~Ca is an 
attribute of the Father. 1 Strangely, neither GTr nor 
TriTrac makes a point out of this being an unusual usage 
of the word in a Valentinian context. On the other hand 
Wisdom is a normal name for the divine mind and is also 
often identified with the Son by Christian writers (Lampe, 
Lex. s.v. ao~(a C.1.a. and 3.), and in Hermeticism it is 
used for the enlightened, gnostic, state of mind (Corp. 
Herm. III 1, XI 2.3. XVIII 11, and especially the 
connection with aLY~ as the womb of the regenerated in 
XIII 2: ao~(a vospa 8V aLY~, cf. note on 55:35-39). 
57: 5. Read <T>MNTK);" PeDe (Ka. ) • 
57: 6. SYOJA Circumstantial Aorist; see Introd. p. 50. 
57:8-23. He is the first-born « ~ ~pwT6TOKOS MP) and 
I ( < ~ ,~() on y son ~ovoysv~S ULOS. This is a quite 
orthodox and unoriginal statement. It is possible, 
however, that the author h~e has in mind certain Gnostic 
1 I think the passages quoted by Stead JTS NS 20.94 
to prove the existence of Wisdom as a consort of the 
Father in Valentinianism are too ambiguous to allow such 
an interpretation; the "Sophia in the Father" is more 
probably the one who is restored to the Pleroma. 
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systems where the Son is subordinate to the Ennoia, 
such as ApJn and most of the Valentinian systems 
transmitted by the Church Fathers (cf. note on 56:23-57:8). 
It should also be recalled that in these systems 
Monogenes is given a female partner, Truth; there is an 
implicit rejection of such a view here, just as the notion 
of a partner for the Father was rejected in 54:26-27. 
The form of the argument, from the singularity of God 
to the onlybegotten Son, is paralleled by writers of the 
Origenist school, Theognostus (Hypotyp. ed. Harnack, Texte 
und Untersuchungen. IX 3. p. 78:2-9) and later in 
Eusebius (references in H. Berhof, Die Theologie des 
Eusebius von Caesarea [Amsterdam 1939] 77 and n. 4), as 
was noted by P&Q 93-94. 
57:10. Here, and in 57:15, one would normally expect 
'Mnss I CN- of predication). 
57:15-17. The text is unacceptable. The emendations 
suggested by Ka. are ungrammatical. A plausible 
emendation is nssl STS MN 6S<~HPS woon> 2~ TSQS2H: 
~ Y(;) MN 6S MNNCCuQ fN~HPS· ~oon ~ TSQS2H ~ • 
57:17-23. MOVOy8V~S is used regularly by the Valentinians 
for the Son (for ~ovoy8V~S DL6S in particular see Iren. 
AH I 8:5, ExcTh 7:3. 26:1); ~PW~6~OKOS is not previously 
attested. The two terms are frequently joined by 
Christian writers (Lampe. Lex. s.vv.). 
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57:23-59:38. The Church. 
57:23-58:18. The Church exists from the beginning as 
well. 
57:23-32. The Fruit (i.e. the rather's offspring). This 
is not the Son, but the aeons, at this point still 
existing within the Father. Biological metaphors are 
used frequently for processes of generation and 
acquisition of gnosis by the Valentinians as well as by 
other Gnostics. For the general framework see above 
51 :17-19. For the ''term KClP'Tf6S used for the Father's 
offspring see GTr 28:7; Valentinus in Hipp. EI. VI 37:7 
tK 08 ~DeOU KClP'TfODS ~SPO~8VOUS; Marcus in Iren. AH I 
14:2; also SophJChr NHC III 97:6. The language recurs 
in Synesius Hymn IV 8 'TfCl'TPOS AOXCODS ••• KClP'TfODS. 
presumably going back to the Chaldaean Oracles (Hadot, 
Porphyre et Victorinus, I 461-74). 
57:25. The fruit is initially unmanifested, cf. 60:1ff; 
GTr 17:6-9, 27:22ff. 
57:27-29. Cf. ExcTh 7:1 ayvW0'TOS o~v 0 'TfCl'T~P wv 
~e8A~0SV yvw0e~vClL 'TOLS ClLW0L, also GTr 19:13. Heracleon 
in Orig. In Ioh. XIII 38 (Ka.). The theme is known from 
Hermetic writings (OS yvw0e~vClL ~ODAS'TClL KClL YLVW0KS'TClL 
'TOLS LoCoLS Poim. I 31; cf. Corp. Herm. X 15 and 
Festugiere. Revelation, IV 56-59), as well as from 
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Platonists like Clement and Porphyry, and the Odes of 
Solomon; cf. P&Q 95, referring to Bultmann in TWNT I 
693. The Father's will here is technical, see note on 
55:30-35. and the following note below. 
57:29-32. The author here anticipates what is only to be 
systematically expounded later (60:1ff). Having 
mentioned the Father's Will, i.e. his desire to be 
known, he felt called upon to add a remark concerning 
his Power, before reverting to the main exposition. 
For the idea of generation resulting from the 
blending (KpaoLS) of principles cf. ExcTh 7:2 TO 08 
T~S aya~~s ~vsD~a K8KpaTaL T~ T~S yvwosws (quoted by P&Q 
95); the ptolemaeans in Iren. AH I 12:1 T~S TS tvvoCas 
Kat T~S 6SA~OSWS Wo~sp oUYKpa6sLOWv sLS aAA~Aas KTA. 
The notion provides a more philosophical formulation of 
the generative processes than that of sexual union; 
probably this is a direct appropriation of the Stoic 
concept of total mutual interpenetration (KpaoLS 
OL'OAWV), which is explicitly applied in ExcTh 17:1-2. 1 
57:29-30. AT-TOY2).MMSC: the reading ATOYA2MSC (MPQ1tlZ) 
is correct; cf. Hintze-Schenke, Apostelgeschichte, 16. 
For TT = T see Introd. above p. 39. 
1 Sagnardfs attribution of ExcTh 17:2 to Clement 
cannot be correct. 
257 
57:31. TE: =NTE: (Ka.); cf. Crum. JEA 13.19-20 (Kahle, 
Bala.izah, 110) and Introd. p. 38. 
57:31-32. For the Father's a~eovCacf. 62:20, 70:26. 
57:33-35. The pre-existence of the tKKA~0Ca is well 
known from early Christian literature; ~ Clem. 14:1-2, 
Hermas Vis. II 4:1, Ign. Eph. proem., Clem. Strom. IV 
89:1 etc.; cf. also Lampe, Lex. s.v. D.; J. Danielou, 
Jud&o-Christianisme, 317-39; Lamirande, L'iglise celeste, 
passim. The Valentinians used the idea; the seed of 
Sophia is calledtK-kA~0La. it is avrrCrru1Tov rrTis o,vw 
tKKA~0Cas Iren. AH I 5:6; 1TPO Karra~oATis K60~OU 
~ tKKA~0Ca tKA~A8XeaL ExcTh 41:2. In GTr "the living 
book of the living, written in the thought and mind of 
the Father, which from before the foundation of the Ail was 
within his incomprehensibility!! (19:35-20:3) expresses 
the same idea, as the book of the living is the register 
of the citizens of the kingdom of God; cf. also AYMOYTE: 
APAY 21:27 < ~(tK)KaA8Lv., In TriTrac the Church is 
identical with the Pleroma, whereas in the systems 
excerpted by the Church Fathers, and in ValExp, this 
identification has been lost, and Church is only one of 
the aeons. This makes the interpretation of the passages 
quoted from Iren. and ExcTh above ambiguous. The idea 
occurs in the NT: The existence of the tKKA~0Ca 
1Tpwrrorr6Kwv a1Toy8ypa~~~vwv tv oupavoLS of Heb. 12:23 is, 
if not ab aeterno, nevertheless from before the creation. 
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Here it is also identified with the heavenly Jerusalem. 
which occurs by itself in Gal. 4:26, Apoc. 3:12, 21:2ff. 
The background of the doctrine seems to be the idea of 
the heavenly congregation found in certain factions of 
late Judaism: In the Similitudes of l Enoch (especially 
39:4ff) the visionary sees a congregation in heaven 
consisting of angels and righteous humans: here an 
eschatological condition is transformed into an eternally 
existing ideal. This congregation will also "appear" on 
the day of judgment (38:1), cf. ~ Clem.14:3. In the texts 
from Qumran there is also a heavenly congregation 
consisting of the e~rthly community and the hosts of 
heaven, here cultic experience forms the basis of the 
"d 1 1 ea. 
57:36-58:18. The Church is not a second son: The same 
identity of glorifier and glorified exists between the 
Son and the Church as between the Father and the Son. 
The notion !!brother to himself" seems to be original. 
Note that the author does not employ the language of the 
Church as the bride of the Son; his imagery is masculine 
throughout, both in his use of "the logos!! for Sophia 
and in his soteriology of unification. In the history 
of dogma ,0 on sider a tions concerning the brother of the 
1 Cf. the material collected in H.-W. Kuhn, 
Enderwartung, 66-73. A formal characterisic of the idea 
is the use of the preposition DV, which is also found 
in 1 En. 39:5: mesla « ~~8~a) < ~DY. 
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).lovoysvf]s 1 are as so cia ted with the "pneuma tomachiians." 
is not to be excluded that the argumentation of TriTrac 
alludes to early proponents of that position. 
58:2. )..cWY)"N29: not "revealed himself" (Ka.) in this 
context. 
58:9. The restoration [8]q[P MA]2818 (Ka., q should be 
dotted) is open to suspicion because of the supralinear 
stroke. However, the stroke may start earlier than is 
usual; also the trace under it can be interpreted in 
several ways. Possible restorations: [8] q [p ; [8] l' [p . 
. .' 
[8 ]1'[9; N/ .0.8 [<8>T]9 [p etc. 
. . 
58:10. The restoration of Ka. is probably too long for 
the lacuna. ij[MOq N]8IWT fills the open space and is 
analogous to the construction in 58:13-14. 
58:12-13. Restore NThq 2Cuwq / [)"N n]S:Tq-. 
58:13-14. Read ijMIN MMOq <MMOq>; cf. 56:30-35. 
It 
58:15-16. Read MNThT'~)"T1)"pXH MN OYMN1'<AT>2AH (Ka. ) . 
58:17-18. Cf. note on 53:38-39. 
1 Cf. G. Kretschmar, Studien zur frUhchristlichen 
Trinitl:ltstheologie. Beitr. z. hist. Theol., 21 (Tlibingen 
1956) 10. 
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58:18-59:16. The Church is one and many. 
58:18-22. "innumerable" < x Cx,vapL8)J.os 
"unmeasurable" perhaps < x Cx,)J.t~pn~os. "indivisible" 
Pleroma of thirty aeons is not ~rofessed by this author. 
Cf. Iren. AH I 10:3 ~6~s )J.8V ~pLaKov~a, VDV 08 Cx,v~pL8)J.ov 
~DAOV aLwvwv ••• Ka8wS AtYOD0LV O~~OL ••• oLoa0KaAoL, 
cf. II 7:4. Also cf. Poim. 7 oDva)J.s0Lv Cx,vapL8)J.~~OLS. 
The notion that the Pleroma is ideally indivisible is 
paralleled by the theory of the Name in Marcus (Iren. 
AH I 15:5Cx,)J.~pLa~ov·· ••• 0-00Cav) and ExcTh 31:4~o Ka~a 
)J.~pOS 5vo)J.a ~wv aLwvwv 6,)J.SA~S t0~L [my emendation] ~OD 
6v6)J.a~os. The idea of the indivisibility of the 
intelligible world in Middle Platonism (Alb. Didask. 
169:20 H.; Tim. Locr. 205:10 Thesleff) is derived from 
, , %' % 
The designation IIthose who are ll « ~a 5v~a) 
may derive from a paraphrase of the last part of the 
expression; in any case its Platonic associations should 
be clear. The combination of infinity and indivisibility 
is akin to Plotinus' concept of the Mind, e.g. in V 7:1, 
where Mind is said to be both a~sLpov and tv Cx,)J.SPSL; also 
cf. VI 7:14:11ff. 
58:22-29. NThYO)(I)nE: is Perfect II; predicate MnPHTE: etc. 
The Church is the aspect of plurality involved in the 
self-knowing, self-glorification and self-loving of the 
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Father and Son. In Plotinus as well multiplicity is 
derived from the interaction of One and Mind (e.g. 
Armstrong, Intelligible Universe, 68-70), but arises 
from the separation of the two hypostases rather than 
from their union, as here. As was observed above (note 
on 53:19-20) the Valentinians d~d not regard plurality 
as such as an evil; their notion of perfection is a 
multiplicity which is simultaneously unity. 
58:24. "abundance," cf. 59:37. 
58:26. "thought" has technical connotations here: the 
Son is the Father's Thought. 
58:29. Read 2A2 <Jib.nsisl (MP). 
58:29-30. "the church of many men" < tKKAYjoCa (% 'Lwv) 
% ~OAAWV. This formula derives from the Jewish usage 
tPJ1r-t for "congregation," see Jeremias in TWNT S.v. 
~OAAOL A.II.1.a.; in apocalyptic: Dan. 12:2. 4 Ezra 
4:34 (Harnisch, Verh~ngnis, 279-80). The Qumran community 
used it in particular (~ VI-VII; CD XIV 7, XV 8); 
especially O'J1~ n~v 1Q§ VI 16. It was already pointed 
out above (note on 57:33-35) that there appears to be 
historical continuity between the Valentinian pre-existent 
tKKAYjoCa and the notion of ~!V in Qumran. In the present 
context the formula is taken as support for the 
innumerability of the aeons. 
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58:31. lIbefore the aeons ll x x < ~po ~wv aLwvwv. Ka. 
makes a reference to Provo 8:23. but the author identifies 
Wisdom with the Son (57:5) and not with the Church. The 
use of the expression is not necessarily tied to the 
Wisdom concept. cf. ~po aLwvwv Ign. Eph. proem. used of 
the election of the Church, and Lampe. Lex. s.v. aLwv D.3. 
58:31-33. lithe aeons of the aeons" < x oG xaLwv8S 
x ~wv x aLwvwv. As pointed out by P&Q 98-100 Ka. was = 
I 322-23 the liturgical formula of Eph. 3:21 etc. was 
taken by the Valentinians of Irenaeus (AH I 3: 1) to 
refer to the Pleroma. This is no doubt the case here as 
well; STOYMOYTS must refer to the liturgic usage of the 
formula by the Church. However, what the author means 
by applying it here is a different matter. In GEgyptians 
the expression 6 aLwv ~wv aLwvwv is used to refer both to 
flprimacy of originll and to lithe all-comprehensive 
character of his [i. e. the Revealer I sJ being, II according 
to B5hlig and Wisse in Nag Hammadi Codices III, 2 and 
IV,~, p. 170. Schlifer, flK5nig der K5nige," 103-04, 
however, interprets this type of paronoma~ic genitive 
as expressing essence: aLwv aLwvos means IIder innerste 
Kern des Aions. ll In TriTrac the expression seems to 
designate a flfirst generation ll of aeons who themselves 
are the source of other aeons, see 67:37-68:10. But this 
is not to be understood as implying a clearly defined 
taxonomy Qf aeons as in the 30-aeons systems. as the 
aeons are here innumerable and indivisible. Rather, 
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procreation is part of the very nature of the aeons; 
thus the genitive expresses a more abstract idea, which 
accords well with the remarks of Sch~fer. Cf. also the 
formula from Dionysius Areopagita quoted by Sch~fer, 124. 
58:33-36. One may also translate: tl that which is 
justly called 'the aeons of the aeons'--which is the 
nature of the holy imperishable spirits--that (sc. the 
Church) upon which the Son rests " attaching TSS I to 
SKKAHCIA instead of to wYCIC. 
58:35. The termindlogy tlholy spirits" = aeons is 
unparalleled in Valentinianism. Cf. 1QH 8:12 n1n" 
W11p. 
58:35-59:1. For the concept of rest see note on 53:19-20. 
The Father tlrests upon" the Son, i.e. the Son is his 
oDo(a, and this is also the relation of the Son to the 
Church. Cf. ValExp 24:24: The Son is the Father's 
DTI6o~aoLS. These ideas seem unrelated to non-Gnostic 
trinitarian dogmatics. oDo(a here has the meaning of 
essential character, form, rather than the Aristotelian 
1 
substance. According to the Platonic argumentation of 
3K: • 6 54:27-35 the UTI o~aoLS of the Father is incomprehensible 
1 It corresponds to aspects of senses E and F in the 
semantic study of Stead, Divine Substance (Oxford 1977) 
146-53. (Stead does not discuss the particular usage 
involved here.) 
and unknowable (cf. note). Another. and more usual, way 
of expressing the same notion in the Platonic tradition 
is to say that the first principle is above oDoCa 
altogether, or is avouoLoS (Festugiere, Rev~lation, IV 
6-17. esp. 7; 70-77; Whittaker, VigChr 23.91-104). That 
is the underlying idea here: that the Son is the Father's 
essence is equivalent to saying that he is his form, his 
mind, his logos, his name etc. (55:3-14-66:5-29), 
that is, his manifestation as comprehensible. That the 
Church in turn is the Son's essence I take to mean that 
it represents the aspect of plurality of the divine 
essence; the Son's ~ualities are innumerable. 
58:37. For the construction 2wC TSqOYCIA TS cf. 61:8-9; 
probably a participle of sIvaL was in the Vorlage. 
58:38. STSqMATN is the Relative Perfect II; cf. Stern 
§ 422. 
59:1. The restoration of Ka. is not well motivated by 
the context and is also rather long. Better in these 
respects would be ~[S tOYCIA NTS]. but any restoration 
must remain conjectural. 
59:1-6. This may mean either that the Church is 
pre-existent, eternal etc. like the Father and the Son 
(cf. 58:14-18), or that the Church is nothing but the 
attributes of the Father which he glorifies himself as 
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having when objectifying himself as the Son. 6IA@SCIC is 
previously used in the former sense (58:14-15), APSTH in 
the latter (53:10). The latter interpretation is 
preferable because oLa6s0LS probably more easily than 
&ps~~ is applicable in both contexts, because this 
sentence explains why (XS) the Church is the essence of 
r 
the Son, and the essence very plausibly is equivalent to 
the divine attributes, and finally because this 
interpretation seems to be presupposed by the following 
argument, STBS nssl; the aeons are innumerable because 
the divine qualities are so. 
59:6. CKH MM~[YJ (Emmel). 
59:8-11. In the Valentinian systems reported by the 
Church Fathers, and in ValExp. there are several 
generations of aeons, younger groups of aeons are 
generated by the older ones. There the generative 
process is equivalent to the derivation of ideal numbers 
( 8 , 10. 12, 24 [Marcus] • 30; in ValExp also 100 and 360) . 
This is not the meaning here (pace Ka. I 323-25); the 
generated aeons are infinite in number. Rather. the 
idea concerns the infinite fertility of the aeons as 
the Father's essence. 
59:11-13. ~o~C~su~a as a designation of the pre-existent 
Church has good support in Phil 3:20. 
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59:14. Attridge1s restoration MM[AY], with the reference 
to 68:35. is better than that of Ka., but seems short. 
(The second M should be dotted.) 
59:16-38. The ineffability of the aeons. Being the 
Father's essence the aeons are as unattainable by human 
cognition as he is. 
59:17-18. MMA9 is probably to be emended to MMAY 
because of the parallel XOOY etc. below CWZ). It may, 
however ,als 0 refer to the nOL\.1 TE:YMA. 
59:18-19. The subject of this nominal sentence is 
probably the affirmation made in the preceding sentence. 
59:22-25. Cf. 65:35-67:34, 73:8-18, 74:3-5, 124:15-18. 
59:24. AP is not necessarily final. it may also be 
connected with OYN 6AM and parallel with NXI. 
59:24-26. IIthese places!! = "this world," cf. Layton, 
Resurrection, 168. !!sown!! < ?:2E 1T8CPD178D!-L~VOS ; possibly 
with the connotation !!rooted." In any case this is the 
qualitative of XAE:IT CCrum 791a). As was said above 
(59:23-24) the Church is the KUP1T6S of the Father. 
59: 29. !! sys tem II: An exact translation of OU017UO L Shere 
is difficult. A contrast seems to be made between the 
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aDa~aaLS of this world (this use of the word is frequent), 
and that of the transcendent world of the Pleroma ("that 
place!!). For the meaning of ETE nEEI nE cf. Sch. who 
refers to 76:3-4.25-26, 134:5; TriProt NRC XIII 42:28.33, 
49:29-30. According to Attridge there are no traces of 
letters after TE. only a line filler. 
! 
59:30-37. The text is not entirely clear; it seems that 
the subject of these nominal sentences is the sum of 
what has previously been said about the Church. 
59:31. ~AHA: theh~eaning of this rare word (not in 
Crum) is clear from the context. although the etymology 
is uncertain. 
59:35. ~P~Y: read ~p~q; cf. Introd. p. 15. 
59:37-38. For the abundance see above 53:5-20. Cf. 
Plot. V 2:1:8-9 olov D~8P8PPD~ Kat ~O D~8P~A~P8S au~ou 
~8~OC~K8V QAAO; and Macrob. Somn. Scip. I 14:6 
superabundanti maiestatis fecunditate de ~ mentem 
creauit (for the relation of these two texts cf. Radot, 
Porphyre et Victorinus, I 459, n. 2). 
60:1-75:17. The formation of the Pleroma. 
60:1-15. Introduction: The Father's plan. 
268 
60:1-5. The notion of the pre-existence of the aeons 
within the Thought (for parallels in Valentinianism see 
note on 60:16-37) is an instance of the merging of 
Jewish-Christian and Platonic ideas. The Jewish-Christian 
background is God's salvation plan, in which the names 
and/or number of those who will be saved are predetermined 
(Rom. 8:28-30, Eph. 1 :3-14; the "book of life" in Apoc.; 
the "book of the living" in GTr provides a direct link 
with Valentinianism); the doctrine of the pre-existent 
Church belongs in the same context. The Platonic 
background is the concept of the ideas existing within the 
mind of God, and, mbre precisely. in a pythagoreanized 
version where God is both Mind and the Monad, containing 
the intelligibles, ideas and numbers within him: Macrob. 
Somn. Scip. I 6:8 innumeras •.. generum species et de ~ 
creat et intra se continet; Seneca. ~. LXV 7 
haec exemplaria rerum omnium deus intra se habet 
numerosque uniuersorum. quae agenda sunt, et modos 
mente conplexus est; plenus his figuris est, quas 
Plato ideas appellat; 
Calc. Tim. XXXVIII, 88:4-5 Wasz. omnes in ~ formas 
numerosque continere; Moderatus ape Simple In Phys. 
231:16-17 Diels ~OD 8vLa(ou A6you ••• ~OD ~av~as 
~ous A6youS ~wv ov~wv tv 8au~~ ~8PL8LA~~6~oS ;. see also 
Kr~mer, Geistmetaphysik, 21-29. The word ~6~oS belongs 
in the same Platonic context. ~6~oS is here not a Jewish 
designation for God as Ka. assumes. Rather, the word 
is used in the same technical sense as in Philo QQ. 20, 
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Somn. I 62.127. Cher. 49; Clem. strom. IV 155:2, V 73:3; 
Proclus In Parm. 930:11ff Cousin; cf. Pluto De Iside 
374f; Corp. Herm. II 12; the mind of God is the place 
(~6~oS, xwpa) containing the ideas. 
60:3. !1S = NTS (Ka.). Cf. Introd. p. 38. 
60:5-6. Read [N]61 NXn90YS (Sch.). "their" is objective 
genitive; -OYS is the 3. pl. suffix (cf. 59:27, 102:19.26, 
128:1; Kahle, Bala,izah, ch. VIII § 19), not a plural 
ending (thus Ka. I32). llestablished": The Coptic is 
imprecise; in all l~kelihood the semination of the aeons 
is meant (cf. 60:29-37). No inconsistency ,is perceived 
with the statement that the aeons/the Church are eternal, 
cf. the use of TCS~ in GTr 27:33 to denote an establishing 
of the pre-existence of the All. 
60:7-8. According to Attridge the correct reading is 
NXI. not AXI (Ka.). NXI is, then, to be read as = N61, 
. 
not as N + XI (Stern § 458). For the conjunction of Will 
and Power cf. 55:30-35. 57:29-32 with notes. 
60:8-9. "direct" (lit. "take hold of"), "bring up!!: The 
generation of the aeons is equivalent to education. 
60:9· Attridge: ~ [nST]~ q. U)(DWT. "from " . . .. less 
likely llin " . . .. , restore possibly O)Th "deficiency,1I or 
BO)S Tlstate of ignorance. ll 
270 
60:11-15. For the metaphor of the source cf. 74:5-10 
with note. 
60:11-12. Restoring S9WO[On N®S] STqWOOn- MMAC. 
60:13. Restoring [A9~n]~_ 
60:16-37. The pre-existence within the Father. A close 
correspondence exists here with GTr: 
60:16-17 cf. GTr 37:7-8 
60:19-23 cf. GTr 27:22-25 
While they were the 
depths of his Thought 
Even though they are 
within him they do not 
know him. But the 
Father is perfect, and 
knows every room within 
him .•• 
60:26-37 cf. GTr 27:34-28:4 I do not say that those 
who have not yet corne 
into being are nothing. 
But they exist in the 
one who will will that 
they corne into being 
when he wills, in the 
manner of the time which 
will corne. 
There is literary contact here; either one depends on 
the other, or they have a common source. In much shorter 
form the doctrine is also found in Epiph. Pan. XXXI 5:3 
aULas 8V 8aUL~ ~8pL8rX8 La ~aVLa, 6VLa 8V 8aUL~ 8V 
ayvwai~. A particular theory of generation can be 
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identified here: the Pleroma is brought from 
pre-existence within the Father to an autonomous 
existence outside him, a process described in the 
following main terms: 
Inside the Father 
Hidden 
Unconscious 
Existing like a seed 
or fetus 
vs. 
VS'. 
vs. 
vs. 
Outside him 
Manifested 
Having knowledge (of 
oneself and the 
Father) 
Existing to oneself 
Central to the theory is also the concept of the Will as 
the force of the process. Regarded as a theory of 
generation it bears a remarkable similarity to theogonic 
notions found in later Neoplatonism, where the derivation 
of a lower reality from a higher one is sometimes 
described as an exteriorization from a pre-existence 
within the cause (Hadot, Porphyre et Victorinus, I 
305-09; especially quoting Proclus and Damascius, but 
also Syrian and Julian). The same idea is applied by 
Synesius and Marius Victorinus in their doctrines of the 
trinity when describing the generation of the Son (ib. 
I 208-09, 297-304, 358, 471); as Hadot shows they derive 
from a common source, Porphyry, in a work where he is 
strongly influenced by, and transmits teachings from, 
the Chaldaean Oracles. The following particulars may be 
quoted as points of contact between this tradition and 
the present Valentinian doctrine: 
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(1 ) Tl the hidden depths (BA@oe)" 60: 18-19 (cf. GTr 
20:18-19. 37:7-8); cf. the Chaldean term ~a~pLKos ~ue6s 
Proclus In Crat. 57:25 Pasquali etc. = OrCh fro 18 des 
Pl.; for Synesius especially Hymn V 27 (Theiler, Chald. 
Orakel, 10-11); for Victorinus Hymn I 72 profundum (see 
Hadot in his and Henry's ed. of Marius Victorinus, II 
1069-70). (~aeoS and ~ue6S are used indiscriminately by 
the Valentinians, cf. Hipp. EI. VI 30:7 and Sagnard in 
his ed. of ExcTh, 123, n. 1.) "HiddenTl is used 
consistently in this tradition for pre-existence within 
the One;Synesius I 233 Kpu~Cav ~a~Lv; II 70 and IV 13 
K PD~ L OV /K pu~~ov O~8'-pfJ,a; t~ a,p pf]~(JJv ~a~p L KWV K6A.~(JJv, 
Kpu~Cas fJ,ovaoos; Victorinus Ai Cando 14:11-12 absconditum, 
14:17 occultum, ib. 16:25; Adv. Ar. I 52:45 in occulto, 
54:15. IV 15:24-25, 30:29.30; in Proclus and Damascius 
the KPD~LOS OLaKOOfJ,OS is actually identified with the 
~a~pLKos ~ue6S (as a designation of the intelligible 
triad). In view of the evidence just quoted from Synesius 
and Victorinus this identification may well be based on 
1 the language of the Oracles. The corresponding notion 
of manifestation (~aCv8Lv etc.) is also shared; Synesius 
I 240-41, IV 9; for Victorinus see Hadot in ed. Marius 
1 In his edition of the fragments des Places enters 
the expression as Chaldaean (fr. 198), whereas Lewy, 
Chaldaean Oracles, 78, n. 45, followed by Hadot, Porphyre 
et Victorinus, I 306 n. 4, considers the word KPD~LOS 
to be Orphic (cf. in particular the Orphic hymn 6:5). 
These two derivations are not mutually exclusive, 
however. 
273 
Victorinus, II 1117; Proclus and Damascius use tK~a(v8Lv 
here, see Hadot. Porphyre ~ Victorinus, I 306 n. 3-5, 
307 n. 7, 308 n. 4; cf. TriTrac 64:4. 69:13.22.33; GTr 
20:6,27:27,28:5.8.34:4-5,37:9.14,38:4-5.41:20.35. 
43:9. 
(2) Both being and not be~ng. In GTr the existence 
within the Father is qualified as "being" (~) in the 
sense that it will be realized in the future, and (b) 
because it is an object of the Father's thought; and as 
not-being (~I) in the sense that it is not yet realized, 
and (E') because it is an existence without 
consciousness. Tr{trac has practically identical 
formulations as far as (E) is concerned; for (~) the 
model of biological potentiality is applied. Argument 
(~) can be paralleled in Victorinus. Ad Cando 14:16-20 
etenim grauida occultum habet quod paritura est. 
~ enim fetus ~ est ante partum, sed in occulto 
est et generatione prouenit in manifestationem ~v 
operatione quod fuit ~v potentia. 
This illustrates to Victorinus one of the four modes of 
not-being enumerated in 4:1-5, namely that juxta nondum 
esse, quod futurum est et potest~. The division as 
well as the example of biological potentiality derive 
from Victorinus' source, Porphyry, who must here be 
reporting a Platonic school tradition which adapts 
Aristotle's classification of non-being, in which 
potentiality is listed as one class (Methaph. 1051a34. 
1069b27, 1089a26; cf. Hadot, I 168).1 Argument (E) seems 
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to be a more peculiarly Gnostic interpretation of the 
potentiality-actuality concept, but cf. nevertheless 
Victorinus Adv. Ar. IV 23:33-34 erant guidem haec, sed 
nondum animaduersa, nondum nominata (cf. GTr 27:28-29). 
(3) In the tradition stemming from Porphyry's 
exegesis of the Oracles, generation is described in 
.r 
accordance with the triad Father (or One, or Existence) 
--Power (or Will, or Life)--Mind (Hadot, I, ch. V, esp. 
297-312; 469-74). The second member of the triad 
regularly represents the moment of exteriorization, 
procession, movement and otherness; historically it 
derives from the ouva~LS of the Oracles. Similarly 
the Will = the Power represents the agent of 
exteriorization etc. in the Valentinian texts mentioned 
(see fUrther note on 55:30-35 above). 
Porphyry is the source of these notions in later 
Neoplatonism. Whether he in turn took them over en bloc 
from the Oracles cannot be conclusively decided. In any 
case they seem to presuppose Middle Platonic theology: 
the first principle contains the intelligibles. It 
appears, then, that Porphyry's Middle Platonic source 
has definite affinities with this group of Valentinian 
1 Other instances of the use of the category 
not-being according to potentiality for the existence 
of the All within the first principle are Corp. Herm. 
X 2, and Plot. V 2:1:2 (Hadot, I 169 n. 4-5); thus the 
notion existed in Middle Platonism. 
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documents, and vice versa. It may be possible to 
determine further the kind of Middle Platonism involved: 
Hadot has already directed attention towards the fact 
that in some forms of Neopythagoreanism the monad is 
conceived as a seminal logos~ which, by implication, 
contains everything within itself in a condition of 
.' 
potentiality (Hadot, I 311-12). In fact, the 
Neopythagoreans frequently used embryological metaphors 
as well as a Stoically inspired logos-concept in their 
thinking about the monad. In addition to the texts 
cited by Hadot (Moderatus ape Simple In Phys. 231:6ff 
Diels 6 tVLaLos ~6yoS; Nicom. Introd. Ar. II 17:8 ~ ~ovas 
6DV6,~8L acpaLpLK'f] K'T~.; Iambl. In Nicom. Ar. 10:12-13 Pist. 
~K'TaaLV Kat tVSPY8Lav 'TWV tv ~ov6,6L a~8p~a'TLKWV ~6ywv; 
LIamblJ Theol. Ar. 1:9-10 de F. 'Ty}S ~6,v'Ta 6DV6,~8L 
~8pL8xoua~s ~ov6,6oS ••• ~'f]~w tV8PY8C~ &~~'o~v 
a~8p~a'TLKws) one may quote Theol. Ar. 4:18 a~sp~a 
aD~~'f]~6~v d~6,v'TWV (cf. the texts cited by de Falco), ib. 
13:16 olov YSV8aCs 'TLS &~O ~6yOD a~8p~a'TLKOU; 
Anatolius, 29:12 Heiberg yov'f], u~~ o~aa 'TWV &pLe~WV 
(cf. Mart. Cap. VII 731 seminarium); Nicomachus ape Photo 
Bibl. 143a24 Bekker ~6yoS a~8p~a'TC'T~S (see also Kr~mer, 
Geistmetaphysik. 346-48). Both Porphyry's source and 
these Valentinian texts are clearly indebted to this 
kind of thinking about the monad; this is given additional 
corroboration by the terminologi~al agreement in TriTrac 
60:34-37: the pre-existence of the aeons is like that of 
a ~6yoS existing OE a~8p~a'TLKWS (> 2N OYMNTC nEPMA) • 
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It must be added that the notions contained in this 
passage do not exclusively constitute a theory of 
generation, but also contain a soteriological myth. 
Generation prefigures regeneration: The state of 
unconsciousness and not-being within the Father also 
expresses the condition of the spirituals who have not 
! 
yet attained gnosis; exteriorization and manifestation 
means formation and the attainment of true being on the 
soteriological level. This soteriological aspect is 
lacking in the Porphyrian tradition and seems to be 
peculiarly Gnostic; it probably explains the emphasis 
on knowledge referi~d to as argument (~) under (2) above. 
The question arises how the other Valentinian 
documents relate to this theory in GTr and TriTrac. It 
seems that other texts, with the exception of Epiphanius' 
Lehrbrief, avoid the implication that existence within 
the Father involves imperfection. On the other hand 
they retain the notion that the Pleroma is only perfected 
during a gradual process of learning. The main difference 
seems to be that TriTrac clearly distinguishes three 
stages of this process: (1) Potental existence within 
the Father, (2) the "first form": existence, and 
perception of the Father's existence, (3) perfection, and 
knowledge of the Father's essence; whereas in Iren. and 
Hipp. only the equivalents to stages (2) and (3) are 
emphasized. On the other hand GTr emphasizes stage (1) 
but does not appear to make the distinction between (2) 
and (3). 
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60:35. 1.QKH: Present II; predicate 2N OYM. "it!!: 
sc. the logos. 
61 :1-28. The first form. 
61:1-2. j5 q)Apil MMSY[S] "provid~!!: probably 
< 01E ~ 1TPOV08LV (cf. Introd. p. 21); not !!first thought!! 
(Ka .• Attridge). The concept of Providence is not 
alien to Valentinian soteriology, see Iren. AH i 5:6 
and Valentinus in Clem. Strom. II 114:6. Providence 
is closely related to the Will (cf. 60:6ff, 66:20-22), 
as in Middle Platonism and Stoicism. For the 
difference between the Gnostic and the Neoplatonic 
views on Providence, see Plot. II 9:16:15ff. 
61:2. Probably supply <N61> nIWT(Ka.), or read nlWT 
as extraposed. 
61 :6. "thought-substance," possibly < 01E VOT]17f} 0-00CC1 ; 
cf. Alb. Didas~ 169:20 (from Plato Tim. 35a); Atticus 
ape Eus. Praep. Ev. XV 7:6, 13:2; Corp. Herm. XVI 6. 
61 :7-13. Both the seed and the first form represent 
a capability for an initial level of knowledge--as 
becomes clear in the following, perception of oners 
o~n and the Father's existence (as opposed to essence). 
As becomes clear in 65:4-17 the "first form." the seed 
and the name are the Son. The notion of the "first 
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form" is consistent with the metaphor of the Father as 
a womb, which dominates the context; the term refers 
to a certain stage in the development of the embryo; 
cf. Galen XVIII A. 236:12 KUhn ~~v ~pw~~v ~ou KU~~U~OS 
Losuv; also <Porph.) Ad Gaurum II 2 (35:3 Kalbfl.) 
o~uv ~AUC)(J'D ~PW'l;OV; this refers to the stage in which 
i 
the embryo may be called ~ULO(OV in Hippocratean 
terminology (cf. Festugiere, Revelation, III 268 n. 2, 
224 n. 1; E. Lesky in RAC IV 1237-38). Heracleon, ape 
Orig. In Ioh. II 21, speaks of a 1TPW~~ ~6pcpC!JaLS (Ka. 
I 326) of that which is sown by the Father. Here the 
Logos, unlike TriTr'ac, is the provider of form; the 
lack of context for the fragment makes its interpretation 
hazardous. The notion of the seed is less consistent 
with the metaphoric context; in 60:31-32 the aeons 
themselves were compared to a seed. Such inconsistency 
is not significant; cf. VigChr 34.365-66. Also see note 
on 61:24-28. For the use of embryological metaphors 
in regeneration soteriology see Festugi~re, R~velation, 
IV 220-24; also Clem. Paed. I 48ff. 
61:8-9. For the awkward nominal sentence, cf. 58:37. 
61:11. ~q[t. 
61 :12. I restore ATPOY~[MS :is]. 
61:13. "who the Father is": this is probably an 
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erroneous translation of some such expression as (O~L) 
~LS 8a~L 1TQ,TrlP ll(there is) a fatherll; the llfirst form" 
involves knowledge of the Father's existence, but not 
of his essence. 
61:14-18. Receiving name and acquiring form are 
, 
associated also in ExcTh 31:3 and GTr 27:15-31. The 
rationale of this association is not evident; perhaps 
its Sitz im Leben is to be sought in the "seal." The 
seal leaves a shape as well as marks what is sealed 
with a name, cf. ExcTh 86, and in general G.W.F. Lampe, 
The Seal of the Spirit, 247-60, 284-96. The name is 
often connected with existence: GTr 27:29-31, 39:11-16, 
40:4-9; 1 ApocJas NHC V 27:8-12; ExcTh 31:3; this 
derives from Ex. 3:14; cf. also below, 65:8-10. In the 
present context the association of name and existence 
is given a peculiar turn, as existence is here 
contrasted with essence. The voice has several 
connotations in gnosticism; the awakening call, the 
summons, the call which brings to life, the revealing 
voice; for documentation see TWNT s.v. ~wv~ (0. Betz) 
F. Here the main emphasis is on the revelatory aspect: 
the voice reveals the Father's existence but not his 
figure; cf. Betz 273:38-40, 293:21-29; further ApJn 
NHC II 14:13ff. 
61:18. Reading MnTPOY- as = Standard Sah. 2M nTPOY-
(Attridge), alternatively llas their being,ll or "as 
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their coming into being.!! 
61:18-24. The construction of this passage is uncertain, 
due to SNTA9ABS~, which may be either Relative Perfect 
I or Perfect II; in the former case npSN must also be 
the subject of S9~OOn, in the l~tter not necessarily 
so. Further, ABS~ would normally be the qualitative 
of WB~. and the construction with Perfect irregular. 
A grammatically correct text does not seem possible 
without emendation; best is SNTA9A~q !!which he called.!! 
But nAIAOY is the likely subject of S9~OOn, thus 
SNTA9- is probably ··Perfect II and it seems preferable 
to allow the grammatical irregularity. Cf., although 
in a different context. Iren. AH I 14:4 ~wv~v yap 
~6vov 8X8LS aD~ou (sc. ~ou 6v6~a~os), ~~V 08 oDva~Lv 
ayvosLS; similarly ExcTh 43:1. 
61 : 18-19. liS .•• 6S: perhaps <:;[ 0' o~v , answering to 
~8V in line 14. 
61 :22. !!what (it) needs!! <:;[ a-tnapKsLa ; the word is 
technical in embryology, cf. Kalbfleisch's index to 
Ad Gaurum s.v. aD~apK~S. 
61:24-28. The distinction between knowing the existence 
and knowing the essence of God, or the gods, is (as was 
remarked by Ka. I 328) a traditional philosophical 
theme; the material is collected in Theiler, 
Vorbereitung, 142ff, and Festugiere, Revelation, IV 
6-17, who thinks it was first used by the Sophists. 
Sometimes it has an anthropological form: all men 
have an innate notion of the existence of divinity, 
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but its nature must be learned. At other times the 
distinction represents philosoph,ical method: first the 
existence of a thing must be assured, then its essence 
may be studied. These usages explain both the metaphor 
of "sowing a thought" 61:7-8 (corresponding to the 
~pw~~ 8vvoLa; Festugi~re, 10), and the notion of 
successive stages. The stage of knowing the existence, 
the "first form," c6~responds to the episode described 
in Iren. AH I 2:1: Silence prevents the Only-begotten 
from giving the aeons knowledge of the Father, because 
they are to attain this through their own searching; 
the same basic idea is found in ExcTh 29 (on this text 
see Festugi~re, VigChr 3.196-98; and Revelation, IV 76). 
61:25. OYASSTQ: The same applies as in 52:34. 
61:28-62:5. The ultimate formation. 
61:30. The correct transcription is STS MnSq-. CWTM 
IThear lT gives little meaning in the context, since one 
expects a verb meaning lIintend.!I Perhaps CWTM 
Q)b,.BOA < tt;aKOD8 LV. or CCuTM < 3[8 VV08LV, in the s ens e of 
lIintended,lI but more probably the text is corrupt. 
61:31. Unless one accepts the derivation from 
tt;aKODs L v, 0)2..80A must go with UX0nS. 
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62:1. No restoration can be made with confidence. A 
possibility is [Aqp 2~~T Aqt MnMS2CNSY MJ. 
62:2-~. The ultimate formation is analogous to the 
moment of birth, when the child sees its parents. That 
it is only at the moment of birth that the baby acquires 
a form which makes it capable of knowledge is asserted 
in (Porph.) Ad Gaurum VI 4 (43:9-11 K.) --ro 08 --rOD 
1TA.a--r--rofl€:vOD stooe; K'o'--rU --ro 1T6.,EJoe; Kat --ro --ru1TWfla, OU Ka--ru 
--r~v OUVSOLV Kat --r~v YVWOLV (the author defends the 
"Platonic" view that the soul enters the body at 
birth); thus the embryological metaphor is well founded; 
the expression "in the light" is also used with 
consistency, cf. ib. IX 2 (45:20 K.) SLe; ~we; tK --r~e; 
fl~--rpOe; 1TPOSA.EJSLV. In the source of Iren. AH I 4:1.5 
and ExcTh 45:1 the expressions fl6p~WOLe; Ka--r'ouoCav 
and fl6p~WOLe; Ka--ru YVWOLV are used to describe successive 
formations of the abortion, Achamoth, or the lower 
Sophia. Although used in a different context, the 
terms seem to reflect inspiration by the same type of 
embryological theory as TriTrac. 
62:3-4. "in this place": Cf. 59:25-26. 
62: 5. "in the light II is a double entendre; the 
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expression is consistent with the metaphor but also 
alludes to the fact that ~6PCP())0LS and CP())'LL0~6S are 
practically synonymous as soteriological terms (Iren. 
AH I 8: 5; Heracleon ap. Orig. In Ioh. II 21; ExcTh 
41:3-4); also the light = the Son, 62:33-34. Possibly 
the author is also inspired by JOhn~1:9. 
r 
62:6-33. The All is not perfect from the beginning. 
The Father has produced the All in a state of 
imperfection, not out of jealousy, but in order that 
they may realize the source of their perfection through 
gradual education. The same question is discussed in 
GTr 18:36-19:2, where a different solution seems to be 
offered. The passage has a strong resemblance to the 
theodicy of Theoph. Ad Autol. II 25. and Iren. AH IV 
38: Man was not created perfect from the beginning, 
but like a child needing to grow. Generally speaking, 
the conception of salvation history as a process of 
education and growth is common to the Valentinians 
and Irenaeus. 
62:6-14. The metaphors can be paralleled e.g. in 
Plotinus, as can be seen from Ferwerda, Signification. 
Contrast, however, Plot. II 9:17~52~5J 'L~ 6~ 
~p008yCV8'LO a0'L~ ~poL6v 'LL, clearly directed against 
this kind of doctrine (on the text see Henry and 
Schwyzer). 
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62: 11. ITa shoot": literally "a piercing through" 
(interpretation suggested by Ka.). 
62:12-13. (A [NSW] (Attridge). 
62:14. Cf. GTr 18:36-37 SA9AMA2TS MnlXWK NTSY N2HTq. 
62:18. Reading 2wt T1n , which is to be regarded as 
almost certain; note the contrast with A9NSY, and Ka. 
I 16, and above, pp. 15-16, about confusion of nand 
T by the scribe. 
62:20-21. For the expression cf. e.g. Clem. Strom. 
v 24: 2 of) cpEJ6v(t> ••• Q/I../I..' 6ITWS. The theme of God I s 
QcpEJovCa is common in both non-Christian theology, 
going back to Plato Tim. 2ge;1 and in Philo and 
Christian writers. 2 Note in particular its presence 
in the texts of Theophilus (ib.) and Irenaeus (IV 
38:3) already referred to. 
1 See W.C. van Unnik f A~@ONDI MSTA616DMI, 
Medelingen van de Koninklijke Vlaamse Academie voor 
Wetenschappen. Letteren en Schone Kunsten van Belgie, 
Klasse der Letteren, 1971, no. 4 (Brussels 1971). 
2 See W.C. van Unnik, De QcoEJovCa .Y.§ll God in de 
oudchristelijke Literatur, Medelingen der Koninklijke 
Nederlandse Akademie van Wetenschappen, Afd. Letterkunde. 
Nieuwe reeks, 36, no. 2 (Amsterdam 1973). 
62:22. XI = N61; cf. above, p. 38. 
62:31. The IIperfect thought!! contrasts with the 
seminal thought of 61:8-9. 
62:32. "beneficent": tMNTnST'PnSTNANOY9 
<?~ 8D~oLCa (Iren. AH I 2:6). 
62:33-63:4. The Son, being one with the Father, 
provides form and knowledge. 
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62:33-38. The Son is both the provider of, and in a 
certain sense identical with, the perfect form of the 
aeons: uC6S, ~op~~ TWV aLwvwv ExcTh 31:4; in Iren. 
AH I 2:5 the Son is the cause of the coming into being 
and formation of the aeons. Because formation is 
equivalent to illumination (see note on 62:5) the Son 
can also be called "light," cf. in particular ExcTh 
41:3 TOU ~WTOS TOU ~av8vTOS Kat ~op~w0avTOS. 
Similarly Christ and/or Jesus may be called "light" 
because they impart formation to Sophia; Iren. AH I 
4:1.5, ExcTh 44; ExcTh 34:1,35:1, 40. 
62:38-63:4. The MSN in 62:39 makes one expect a 6S in 
the part of the passage lost in the lacuna; thus the 
general meaning of the passage probably was that the 
Father is both one (THT MSN) with the Son and distinct 
from him. This also seems to be presupposed by the 
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following passage, 63:5-17. There is perhaps some 
consciousness here of the discussion concerning the 
implication of the 8~~~8ov of John 8:42 recorded in 
Tert. Prax. 22 and Orig. In Ioh. XX 18 (cf. E. Evans~ 
Praxeas, 301-02). 
62:39. nSNThSI: See Introd., p. 40, n. 2. 
63: 1 . [M] ~ ~ [ seems certain. 
63:3. Restoring KATh [®S] ~[T]SPSnOYS[SI. 
63:5-28. Because of his continued transcendence the 
Father's greatness becomes accessible only through 
spiritual acts. 
63:5-17. Although he is manifested by the Son, the 
Father remains the way he is; the two being one from 
one point of view and yet distinct from another; cf. 
note on the preceding passage. 
63:5. "greatness": see note on 52:26; the greatness 
is what Sophia fails to grasp in Iren. AH I 2:1-2. 
63:6. SMnAThYO)AnCi: Circumstantial. "in him," i.e. 
through the Son, with MM09 as instrumental. or, 
perhaps, "as himself.1I 
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63:7. TASIS must be a variant of the fern. noun ASIHC 
Crum. Dict. 2a; cf. the A form AISI. 
63:8. MMAq: Read MMAC. 
63:10. MMAq: Read MMAY (WZ). Cf. GTr 38:15-16 OYN 
6AM NCSNSY APAq (i.e. the Father through the Son) (Ka.). 
63:11. Cf. ExcTh 29 0 08 Ka~~Aa~8v. 
63:12-13. Cf. 129:3-5, where the Saviour and the 
baptized are repres'ented as wearing one another: thus 
~Op8LV here has baptismal connotations; the generation 
of the Pleroma is also to be interpreted as a 
soteriological paradigm. According to 66:31-32 the 
Son is clothed in the aeons. The idea of mutuality 
which is expressed in this way is also found in GTr 
38:28-32: the Name and the children of the name rest 
in one another (cf. note on 53:19-20), also 18:30-31, 
19:32-34. 42:26-28; it expresses the notion of 
oneness-in-multiplicity. 
63:13. Restoring [AYWJ. 
63:16. N6S is either misplaced, or corrupted from 
XS, or. perhaps. from N61. 
63:17-28. The Father is made manifest through hymnic 
288 
glorification. Illumination (62:5. 33-34) is attained 
by mental, or silent (64:8-10), hymnody; this idea is 
attested above all in Corp. Herm. XIII 15ff (see the 
study by Festugi~re in R~velation. IV 241-57), also cf. 
OnSth9th NHC VI 59:26ff, another instance of regeneration 
soteriology being turned into p~otology. It seems 
likely that the idea reflects cultic realities, 
"sacraments" of regeneration common to Valentinians 
and Hermeticists; the account of TriTrac mythically 
transposes ritual practices, the account of the Hermetic 
tractate ~s not merely symbolical. 1 This precise 
notion is not foun~'elsewhere in Valentinian sources, 
but the idea of glorification is frequent. thus the 
superior syzygies produce the inferior ones by acts 
of glorification in Iren. AH I 1:2, while in I 2:6 
the Pleroma engages in a collective hymnody in order 
to give thanks for their instruction by Christ and 
Holy Spirit. 
63:1S. "each one!!: The manifestation of the aeons 
also implies their individualization; cf. 63:3-4. 
63: 19 . 90YAN29 can only be the Achmimic Conjunctive. 
1 Festugiere1s view that Hermeticism was not a 
cultic phenomenon is criticized by Mahe, Hermes en 
Haute-Egypte, I 54-56. 
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63:22. Ka reads SqP. but the correct transcription 
is SYP. The form is Present II. 
63:22-23. For silent, or mental, hymns and praise 
see also 3StSeth NHC VII 119:29-30, On8th9th NHC VI 
58:20-21.25-26; the notion is found already in Philo 
Sacr. 3 , Plant. 126. 
63:26. The subject in qqxlms SqOYAN2 is strictly 
speaking TMNTNAO 63:24-25. The masc. suffix is perhaps 
due to nsqXICS 63:24. or to the Gk. Vorlage, ~~y86oS. 
63:27-28. "sing hymns ... in gratitude" is a 
quota tion from Col. 3: 16 (2N tXAP IC with p4 6 BD*G al Cl). 
63:29-64:27. Those who are manifested are not 
separate from that from which they have come forth. 
63:29-64:2. N6S AYC0 MnPHTS [AYC0 MnPHTS1. Some text 
must have been lost before N6S; alternatively. emend 
N6S to NeS. The "wondrousnesses ( < ?~ 6au~aaL6~n~8S 
or perhaps ~ 6au~aa~oC ) of the silences" are the 
eternally begotten Church described 57:23-59:38. 
(One should possibly emend to sg. TMNTK. for analogy 
with nAOrOC.) The relation between the Church ("the 
aeons of the aeons" 58:33) and the manifested aeons 
is here described in terms of the "Stoic lf theory of 
the double A6yoS, A. 8voLa68~os and Ao ~pO~OPLK6S; as 
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Tertullian explains in Prax. 5. logos first exists 
silently and mentally before it is emitted as speech 
(cf. Evans, Praxeas, 211). (The notion of Ka. I 329 
that the duality refers to syzygies must be rejected.) 
The Valentinians were evidently much inspired by this 
theory, either deriving Logos from Mind (Iren. AH I 1:1, 
r -
8:5; Hipp. El. VI 29:7; ExcTh 6) or from Silence 
(Marcus ape Iren. AH I 14:1-5. see also AH II 12:5), 
agreeing with other Christians in applying the theory 
to the exegesis of the Prologue of John. In the present 
context the theory is used primarily for illustration; 
the logos term her~'is not theologically very 
significant; cf. the use of the word 60:34-37. 
63:32. 2NMICsfcs1 (Ka.). 
64:1. Perhaps [2S]~<P[A){S] NS "they are [words]." 
64:3. pC;:;;C1L: Iren. AH I 14:2. 
64:5-6. It is probably unnecessary to emend M~Y to 
M~9 (thus MP11); cf. 64:24. 
64:7-8. Cf. Iren. AH I 1:2 8LS 06~C1V ~ov ~C1~POS 
~pO~8~A~~8VOUS. Emission is glorification, see also 
Hipp. El. VI 29:7-30:2. 
64:8-15. The manifestation of the logos. the 
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glorifying aeons, does not imply their audibility, in 
contrast to the profane understanding of A6yoS 
~pO~OpLK6S. For silent hymns see nom on 63:22-23. "do 
a work" refers, form one point of view, to ritual, 
primarily sacrifice: tpya~80eaL/~pyoV is used in this 
sense both in Judaism from LXX on (TWNT II 633. 642 
[Bertram]; also 1 Co~ 9:13), and in Greek and Hellenistic 
ritual language--it has a particular terminological 
significance in theurgy (Lewy, Chaldaean Oracles, 
passim, esp. 196 n. 80). Valentinianism, like currents 
in late Judaism and Hellenistic religion, did reject 
sacrifice in favouf of more spiritual forms of worship 
(Ptol. ~. Flora ape Epiph. Pan. XXXIII 5:10). But 
the passage not only describes the aeons' form of 
worship, it also refers to their particular form of 
acting; their will does not have to be expressed in 
action in order to be efficient. This seems to be 
Stoic, cf. Chrysippus ape Cic. Nat. Deor. III 92 = 
SVF II 1107 
nihil esse quod deus efficere Q£Q possit, et 
quidem sine labore ullo; ut enim hominum membra 
nulla contentione mente ipsa ac uoluntate 
moueantur, sic numine deorum omnia fingi, moueri, 
mutarique posse .... hanc (sc. prouidentiam) 
igitur ... efficere posse quicquid uelit 
(on this text see Voelke, Llld~e de volonte, 193-94). 
The Stoic theory of the causation of action is also 
employed by ApJn NHC II 7:6ff, in a more mythological 
form. 
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64:9. !!spirits of mind,!! probably < 1TV8Di-Lo,rro, (3£)V08Pa, 
(Iren. AH I 7:1). 
64:9-10. Restoring· 2[Nn]N~ NNOYC AYW NAOr[OC NS] 
(a parenthetical remark). 
64:15-27. Just as with the Thought of the Father 
himself, the intellectual activity of the aeons in 
their state of perfect formation implies identity of 
subject, act and object, and this identity is provided 
by the Son, who is both the capacity within them to 
conceive, or glorify, the recipient of their 
glorification, and the glorification itself. There 
is thus no contradiction between the representation of 
the Son as the revealer and illuminator who provides 
this capacity for glorification, and an object towards 
which to direct it (62:33ff), and as the outcome of 
the glorification. 
The underlying concept is close to that of Iren. 
AH I 2:6 and Hipp. El. VI 32:1: The Pleroma engages 
in hymnic thanksgiving by which the aeons are united 
with one another, and produces a perfect !!fruit.!! 
The context, however. is different: (1) In Iren. and 
~ Hipp. the hymnody occurs after the restoration of the 
first Sophia; it is presented as the response of the 
aeons to their formation, not identified with it. 
(2) TriTrac treats as different functions of the one 
Son what these systems divide between three separate 
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figures: In Iren. and Hipp. the Only-begotten is the 
object of knowledge. but Christ (with his syzygos Holy 
Spirit) is the provider of formation, while the product 
of the glorification, the "fruit," is given the name 
Jesus. (3) Finally. the function of this event in 
the myth of Iren. and Hipp. is ~o conclude the 
perfection of the Pleroma, so that the first and 
archetypal version of the salvation history is brought 
to completion, whereas in TriTrac the formation of 
the Pleroma is an ongoing process which will not be 
consummated until the final restoration of all things. 
64:20-21. "that which they hymn": perhaps f1that in 
which they sing hymns. 1I Similarly perhaps "giving 
glory through it" instead of "glorifying it": Cf. 
Lampe, Lex. s.v. tv A.3.b.i., Ign. Eph. 4:2, Rom. 2:2. 
64:21. OYNTSq: Read OYNTSY (KV). 
64:22. For the use of "Son" without the article cf. 
ExcTh 31:4. Iren. AH I 2:5 end. 
64:22-27. See in particular 59:6-16; also 70:19-23. 
64:28-65:35. The distinction of the Father and the 
two aspects of the Son. For the correct understanding 
of this passage it is essential to identify the 
referents of the demonstrative pronouns used. Thus 
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nlwT MSN 64:28 is answered by nASI 6S 65:4; the latter 
pronoun therefore refers to the Son (as one with the 
Father and as sown in the thought of the aeons). nssl 
6S 65:17 in turn refers to the Son as revealed. The 
point is repeated'in 65:23ff, where nASI 65:23 refers 
to the Son as revealed, nASI 65,:28 to his hidden aspect, 
and nssl 65:31 to the Father. 
64:29. S90: Present II. 
64:31-37. Cf. note on 62:6-33. That vision of God 
", 
entails destruction is of course Biblical (Ex. 33:20, 
I sa. 6: 5 , c f. .1. En. 1 4 : 21. etc.). 
64:33-34. NCS2HT9 must, from the context here and in 
90:12, 118:34.35 and 123:4. be equivalent to S NCA@H. 
64:34-35. The text is not entirely clear; perhaps 
THPOY is misplaced, or a mistranslation of ~aaL or 
O~OLS intended technically in the original. 
64:37-65:4. Cf. 55:35-39. 
64:38. "impassibility" < ::K a1Tao8LC1 ; this notion is 
originally Stoic, but was adopted by Philo, Christian 
theologians, and Neoplatonism (Lilla, Clement, 110-11; 
Lampe, Lex. s.v.). 
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65:1. ~OOnq: This hybrid probably reflects a confusion 
between the uses of 'N-. MM)..= as a preposition and to 
introduce the object, possibly committed by a scribe 
not quite familiar with this double usage typical of 
Achmimic. 
The remainder of the line I restore MM)..q [Sq~OOn 
65:4-11. 
z n~ps~= "spread" < 1TA.CL't"UVSLV, cf. ValExp 23:30; these 
words are used (together) by the Sabellians and 
Marcellus of Ancyr~ to describe the relation between 
the Father and the trinity (esp. [Athan.] Adv. Ar. IV 
13; cf. Lampe, Lex. s.vv.). As the illustration used 
shows (a monad extending and spreading itself, without 
division, to a triad) these are Pythagorean concepts 
(see also the passages from Greg. Nyss. and Dion. Alex. 
quoted by Lampe). This is easily confirmed by 
Pythagorean sources: ~K't"CLOLS [Iambl.] Theol. Ar. 
13:16-17 dB F., Iambl. In Nicom. Ar. 10:12 Pist., 
Moderatus ape Simple In Phys. 231 :20.23. D." also Proclus 
Elem. Theol. § 128 Dodds; 1TA.CL't"UVSLV e.g. Nicom. 
Introd. Ar. II 7:3. The words are ordinarily used to 
describe the movement from the monad towards 
multiplicity. Thus tK't"SCVSLV is associated with the 
dyad Sextus Empiricus X 277 
't"OD ~8V 8VOS aSL 1TSPCL't"ODV't"OS, 't"~S os aopCo't"oD 
oDaoos ouo ysvvwo~S KCLt sLS a1TsLpov 1TA.~eOS 
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also in Moderatus loco cit; but also the monad itself 
can be said to extend itself, thus also Ps.-Clem. Hom. 
224:34 Rehm KQ~a yap ~K~QaLV KQL aDa~oA~v ~ ~ovas 
6uas sIvQL vO~C~S~QL; ib. 234:18 a~'QD~OD ~~v sis 
[~SLpOV ~K~QaLv. Consequently ~riTrac conceives of the 
formation of the Pleroma on the model of the 
Pythagorean derivation of number, the Son providing 
both the outward movement of extension and plurality 
connected with the dyad in the Academic-Pythagorean 
tradition (tK~SCVSLV in this sense is used of Sophia 
in Iren. AH I 2:2, 3:3), and the formative function 
characteristic of the mind-monad ("he who has given 
firmness" etc.). This is structurally and historically 
akin to Plotinus' concept of the emanation of Mind, 
with its two moments of procession and conversion (cf. 
e.g. Krtimer, Geistmetaphysik. 312-14) (but Plotinus 
did not use the word ~K~QaLS and probably rejected it, 
V 3:12:33.) 
"firmness" (65:7) < '* a~1]pLy~Q or ~ aTrlPLy~6S; 
Iren. AH I 2:2.4.5.6, 3:5. In Iren. the consolidation 
of the Pleroma is the function of Christ and Horos; 
here the Son takes over that role (cf. note on 64:15-27), 
but the concept remains the same: the movement towards 
infinity must be counteracted by a limiting and 
formative force. This is evidently "Neopythagorean" 
thinking, although a~1]pLy~a seems to be a word from 
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Jewish-Christian sacramental language (confirmation; 
cf. below, 128:24-3~ Orbe, Espiritu Santo, 299-302; 
Segelberg, Ma~biita, 152-54; Wlosok. Laktanz. 112 n. 139) 
rather than a Pythagorean term. 
For'l;61TOS and IIdwelling-placell cf. note on 60:1-5; 
after their emission the Son, and no longer the Father, 
is the IIplace ll of the aeons. The II name " is what the 
aeons exist in; for the relation between the name and 
existence see note on 61:14-18. The name is the 
Father's name, which the Son possesses (a Johannine 
idea), therefore he is one with the Father and can 
be given the name of Father as well; in general the 
Son as the active cause of the generation of the aeons 
may be called their Father (Iren. AR I 1:1, ValExp 
23:36), in which case the term 1Tpo1Ta~wp may be applied 
to the first principle. 
65:10. For the split relative construction cf. Browne 
in BASP 12.103-04 and ~ ApocJas NRC V 60:17-18 
(references by Emmel and Attridge). 
65:11-23. Whereas the Father remains impassible 
(64:38) the Son suffers, i.e. shows compassion with 
the aeons; cf. the shocked remarks by Clement in ExcTh 
30 on a Valentinian statement that the Father suffered 
by showing compassion towards Silence who desired to 
know him. On the other hand Origen can say that the 
Father suffers because caritatis est passio (In Ez. 
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Hom. VI 6 (ed. W.A. Baehrens, GCS, 33. 1925); cf. Orbe, 
Espiritu Santo, 193-94). The theological problem 
shared by Origen and the Valentinians seems to be how 
to reconcile the notions of impassibility and 
providence: can the Father be impassible and at the 
same time desire to generate and provide for his 
offspring? The distinction of the Father and the Son 
overcomes this difficulty for TriTrac. But it appears 
that the idea of passion here also has another aspect; 
extension and passion are linked together in the 
account of the fall of Sophia in Iren.; the underlying 
theory is that the monad represents impassibility 
(cf. Whittaker. VigChr 32.216-19) whereas the dyad. 
creating extension and plurality, represents passion 
(Lydus Mens. I 11 ~O ~8V yap ••• ~OYLKOV tK ~~~ 
~ova66~ ••• ~O 68 eU~LKOV Kat t~LeU~LKOV tK ~~~ 
6u<i6o~; 6p~f] ib. II 7, [Iambl.] Theol. Ar. 8:1 de F., 
Anatolius 31:1 Heiberg). The Son here, by the 
association of ~aeo~ and au~~ae8La. therefore also 
seems to represent the aspect of passion in the dyadic 
extension personified by Sophia in the main system of 
Irenaeus, although the notion is utilized with different 
emphasis and implications. Finally we have here also 
an allegorical in terpreta tion_ofth~pas sion:.:-oL_Ghr±~ t; 
the "extension!! also alludes to the Saviour stretching 
out his arms on the cross; and the cross is often 
associated by the Valentinians with the delimitation 
and the consolidation of the Pleroma (Iren. AH I 2:4. 
/:1.5, 4:1, Hipp. El. VI 31:5-7, ExcTh 42, Epiph. 
Pan. XXXI 7:3). 
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65:11. Restoring NTE~~[NTJ~on 21CE the restoration 
of Ka. is ungrammatical. 
65:12. "those who are," cf. 58:21-22. 
65:12-17. Cf. 61:7-28; this is the Son in his 
capacity of provider of the first form. 
65:17-23. Cf. 62:33ff; this is the manifested Son. 
65: 22. "mingling" < ~ I-t C t; L C; ; a fa vouri te word with 
this author (cf. K~. Index), but not in Valentinianism 
in general, it is the name of an aeon in Iren. AH I 1:2. 
65:27. For the clothing metaphor cf. 63:12-13 and 
66:31-32. 
65:35-67:34. The Son as the Father's Name and names. 
While the Father remains unnameable the Son reveals 
him, possessing his Name and receiving his doxological 
attributes. In this section the revealed Son is 
identified with Primal Man (66:10-12); the following 
features are also to be understood on the background 
of Primal Man mythology: 1 
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(a) The Son is the image of the Father (Gen. 
1:26); "the form of the formless" 66:13-14 (cf. Col. 
1:15), see also 67:19 MOP~H. 68:18 "semblance,lI 68:32 
lIimage," 70:28-29 lIhis equivalent and his image." In 
this Gnostic interpretation the image is a revelatiop. 
(b) The Son encompasses the All; this derives 
form the widespread notion of the macro cosmic-microcosmic 
character of the Primal Man, represented in Judaism by 
Adam Qadmon and Philo's heavenly Man (Colpe 413-14); 
the Gnostic applies the idea to the unity-in-multiplicity 
of the Pleroma. 
(c) The revealed Son consists in the glorification 
of the Pleroma; this idea seems to be based on the 
traditional notion, arising from the association of 
Primal Man mythology and royal ideology, of the glory 
of Man (Ps. 8:5), or his glorification by the angels 
(Dan. 7:14, VitaAd 12:1, throne visions in the 
Similitudes of 1 En.; Philo QQ. 136ff, etc.); in e.g. 
the Bruce Codex this is interpreted in terms of 
consubstantiality with the aeons (cf. the passages 
1 The more recent literature on the subject is 
H.-M. Schenke, Der Gott lIMensch ll in der Gnosis 
(G5ttingen 1962) (emphasizes the importance of Gen. 
1 :26-27); F.H. Borsch, The Son of ' Man in Myth and 
History (London 1967; quoted below as SMMH) (a more 
comprehensive outlook); ide The Christian and Gnostic 
Son of Man, Studies in Biblical Theology, Second Series, 
14 (London 1970); Colpe in TWNT VIII 411-18, 478-80. 
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quoted by Borsch, SMMH, 63). 
(d) Also the notion that the Son is the Father's 
Name may be interpreted against the background of 
Primal Man/Kingship ideology, naming being part of 
traditional enthronement ritual; cf. Ps. 2:7, 1 En. 
71:14~ Phil. 2:9 (Borsch, SMMH, 254); also 1 En. 
48:2-3, OdSol 15:8, John 8:28. 
(e) Certainly the clothing metaphor (63:12-13, 
65:27, 66:31-32, cf. 87:2-3.12-13, 129:3-5) seems to 
be founded upon enthronement ritual in connection with 
baptism, enrobement symbolizing the status of the 
reborn man (Borsch, SMMH, 185. 249 n. 2; Segelberg, 
Ma~buta, 115-30, 166. 173; Reitzenstein, Hellenistische 
Mysterienreligionen. 42-44). The connection with 
Gnostic Primal Man mythology is clear e.g. in the Hymn 
of the Pearl, where the robe symbolizes the perfect Man 
status which the soul must leave when descending to 
the world, and which it puts on when reascending. 
That the Son here is clothed in the Pleroma is 
explainable on the background of the cosmic character 
of the robe. which derives from sacral kingship 
ideology and practice combined with the macrocosmos-
microcosmos concept of the Primal Man (cf. Widengren, 
Religionsph~nomenologie, 381-83. 495-97, with 
references). 
(f) "dawned forthTT 
describes the revelation of the Son by the metaphor 
of a sunrise; both the idea and the word belong in 
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a messianic context (see Borsch, SMMH, 109 n. 1, 172, 
224; also cf. OdSol 15). Here the idea is interpreted 
also to imply a process of emanation. 
The interpretation of the Pleroma as the Primal 
Man is not alien to Valentinianism. It is attested 
that Valentinus himself regarded Adam as a copy of a 
f 
pre-existent Man (Clem. Strom. II 36:4). Although 
this fragment does not make clear how Valentinus saw 
the relationship between Man and the Pleroma, the 
expression 6 8V ~A~p~~a~L avepw~oS used by Clement ib. 
38:5 shows that Clement understood the two as 
co-extensive, and ihis interpretation must derive from 
his direct knowledge of Valentinian ideology. In all 
the systems reported by the Church Fathers, as well as 
ValExp, Man is the name of one of the aeons. However, 
the spiritual Man inserted by Sophia into the creature 
of the Demiurge is often said to be produced by her 
on the model of Jesus and his attendants, who manifest 
the Pleroma (cf. Iren. AH I 4:5. 5:6; ExcTh 21:1). 
Thus Jesus performs the function of Archetypal Man: 
he shows himself to Sophia; he is a single person, 
while he is at the same time accompanied by the 
archetypes of each individual spiritual man (also cf. 
ExcTh 35: 1 ), or incorporates them (ExcTh 36. 41; Iren. 
AH I 3:3); he is the IIfruitll of the united glorification 
of the Pleroma; he is light (ExcTh 41, see also note 
on 62:33-38); thus the figure of Jesus in these systems 
retains many or the characteristiCS of the Primal Man 
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conception which is found in a seemingly more primitive 
form in TriTrac. Cf. further 90:31-91:6 below. 
66: 1 . 
66:2. SYSINS: Present II. 
66:3. The metaphor of the lltrace,ll combining the 
notions of imperfect image and divine quidance is 
also found in GTr 37:25 and in Plotinus (Ka.); in fact 
Plotinus frequently says that the lower hypostases 
possess a trace of the higher ones, cf. Aubin in RSR 
41.357, 362, 369; the word also occurs in Clem. Paed. 
I 98:3 and Strom. I 4:3, thus it is Middle Platonic. 
66:13-29. This passage is styled like a hymn, the six 
first parallel verses ringing the changes of the theme 
of the First Man as the image of the Father; the next 
thirteen verses describing his qualities, by which 
he dwells in the Pleroma. The style, recalling 
traditional aretalogy, reflects and underlines the 
all-pervading and all-embracing character of the Son 
as the Primal Man, as well as the fact that he receives 
the doxological names of the Father. (Similar in 
several respects is the section GTr 23:18ff, describing 
the Logos as the totality of the powers of the Father 
and revealing him.) The hymn may be tentatively 
retranslated thus (the words, or,parts of words, 
preserved in the Coptic are underlined): 
~ uoppn LOD au6ppo~ 
LO OWUa LOD aowuaLOD 
LO ~p6ow~ov LOD aOpaLOD 
o AOYOS LOD aV8Pu~v8DLOD 
5 0 vODS LOD a~LoD 
~ ~~ pU8roa 8G aVLov 
~ p(~a LWV ~8~UL8UU8VWV 
o e80S LWV (~pO)K8LU8VWV (?) 
LO ~WS ~v ~WT(~8L 
10 ~ e8A~OLS wv ~e8A~08V 
~ ~p6voLa 
~ ODV80LS 
~ oDvaULS 
, 
wv ~pOV08r 
wV 8~O(~08 OUV8TOUS 
WV OCOWOL oDvaULv 
~ ouvaywy~ TWV u8e'ols OuvdY8TaL (?) 
15 ~ a~oKaAu~LS TWV ~~TOUU8VWV 
o 6~eaAUos TWV OPWVTWV 
TO ~v8Dua TWV ~v86vTWV 
~ ~W~ TWV ~WVTWV 
~ 8VWOLS TWV ULYVUU8VWV (?) 
304 
Comments: (1) uop~~ refers to the theme of Gen. 1:26; 
the selection of this word, rather than 8LKWV, is 
determined by the contrast to au6p~ou. 
parallel here to uop~~ and ~p6ow~ov, primarily refers 
to revelation and is probably not terminologically 
significant. (3) ~p6ow~ov : cf. Lampe, Lex. s.v., 
LB.2. (6) Cf. ValExp 23:18-19 OynHrH] SCBSBS. The 
Father is referred to as lIspringll above 61:11-15, but 
the Son may be given this name as well, just as he 
can also be called lIFathertt (cf. note on 65:4-11 end). 
(8) lIlie down!! in the sense of lIprostrate oneself ll ?, 
cf. Lampe, Lex. s.v. K8LUaL 2.a. (14) ouvaywy~ is a 
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normal Vorlage for CwOY2 E20YN; that of C~20Y 
(= C~OY2) ~ - is diffi cult to determine, since the few 
attestations of this construction translate different 
Gk. words (Acts 21:18 r Subachmimic John 18:20, also 
cf. 2 Th. 2: 1 ) . 
66:29-67:34. The Father. even as he is revealed in 
the Son, is indivisible and immutable and knows himself. 
The unity of the Name and the names is now described 
in philosophical terms: Each of the aeons-names not 
only forms part of the Son-Name but is itself the 
Son-Name; therefore the Pleroma is indivisible, 
immutable and a mind which knows itself. The same 
ontological notion is attested in Iren. AH I 2:6, 14:5; 
cf. also MUller, "Beitrlige," 179-84. The concept is 
very similar to the unity-in-multiplicity of Plotinus' 
Mind (e.g. III 8:8:40-45. V 8:4:4-11). Without 
prejudging the question of the origin of this principle 
"all is in all" in Neoplatonism, it must be pointed out 
that the present passage has strong connections with 
the theology of Aristotle; the First Mover is 
incorporeal, indivisible~ immutable and self-thinking. 1 
Aristotelian influence has been noted above, notes on 
52:6-53:5, 55:3-27; probably most of this influence 
1 See the summary in E. Zeller, Die Philosophie der 
Griechen in ihrer geschichtlichen Entwicklung, 6th. ed. 
(Leipzig 1919-1923) 11/ 2, 362-67. 
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derives from a single, Middle Platonic, source. 
66:29-34. N2PHr 2M nIPs<N> NOYWTmust go with syO)oon. 
Cf. 67:28-29.1 In the Coptic CSMOYTS is the main verb] 
of the sentence, and SyO)oon subordinate; it is tempting 
to think that in the original te,xt the opposite may 
have been the case. "the single one" is the Father, 
who is also the one referred to as "he" in the 
following; the Father, however, as revealed as a 
unity-in-multiplicity in the Son. The closest 
parallel to the notion that the Pleroma as a 
,., 
multiplicity is united in the Name, is found in 
Marcus, Iren. AR I 14-16; cf. Sagnard in his ed. of 
ExcTh, 217ff. For the unutterable quality of the Name 
,CL ExcTh 31:3 ovo~a aVWv6~a0~ov; also ib. 26:1b; the 
Name is the unitary and hidden aspect of the Son (cf. 
65:4-17. 28-31) by which he is united with the Father. 
66:35. "in unification(?)": No certain interpretation 
exists of the expression AYCAO). It also occurs in 
NRC II 28:14; there the translation of Krause and Labib 
"Gegenstand des Spottes" (adopted by Westendorf S.v. 
C(00)) must be rej ected if comparison is made with the 
present passage. CAO) is probably related to O)WO) "make, 
be equal." 
66:37-67:7. I suspect that this passage is a quotation 
from a philosophical source, the words Oy~S .•. MMAY 
66:38-39. and OY6.S ••• Mtv1AY 67:2-4 having been added 
by the author in order to make a closer connection 
with the Valentinian concept of the Name and the 
names. 
66:37-38. Incorporeality and indivisibility imply 
one another mutually, cf. Albinus/Alkinoos, Didask. 
165:30-166:1 H.; Aristot. Metaph. 1073a6-7 a~epns 
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Kat aOLaCpe~os. The text from Didask. is related to 
Aristotle's De Philosophia; cf. M. Untersteiner. 
Aristotele: Della filosofia (Rome 1963) 205-07. and 
above, note on 52:6-53:5. The indivisibility of the 
Name is accepted Valentinian doctrine, cf. ExcTh 
31 :4. 36:2. 
66:39. The irregular moking forms SNTAq~OOn here and 
SNTA qOS I in 67: 3 -4 are best regarded as spelling errors. 
see Introd. p. 57. 
67:1-6. For the transition from indivisibility to 
immutability cf. Didask. 165:33-34 ~8p~ ye ~nv ODK 
Aristot. Metaph. 1073a11 ·ava~~oLw~~V' The style 
and content are reminiscent of Plato ~. 380d u~~o~e 
~O~8 08 the same , 
passage which inspired Aristot. De Phil. fro 16 Ross. 
67:5. AKSPHTS: Read probably AKS2ATS. 
67:7. llhe is ... whole ll : lit. "it (or: he) is the 
whole of him,ll but Gk. probably had a predicative 
OA.OS. llpermanen tly" : possibly II completely. " 
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67:12-19. Cf. note on 55:3-27. The Pleroma in its 
manifested state is still a self-thinking mind, but 
this time under the condition of unity-in-multiplicity; 
although the objects of thought are the qualities of, 
and are thought by, a single mind, they are also 
individual minds and individual thought-contents. 
67:15. The text i~'undoubtedly corrupt. The simplest 
emendation is AYW <EqO>EI NBEA, not, however. reading 
BEA as a variant of BOA: BAA (Ka.), but as lIeye," cf. 
EqNEY below. The conjecture AYfW~EI NBEA "to see from 
afar ll (VigChr 34.374 n. 47) is not to be excluded, but 
awkward after NNI60M (one would expect ~TPEqOYEI (E), 
or OYN 60M MMAq AOYEI (E)). IIby which he perceives ll : 
literally IIfor." 
67:19-24. This was anticipated in 58:18-22; cf. note 
in loco 
67:21-22. lIinaudible,!I cf. 64:8ff. 
67:23. Read ET9XnO MMAY <MMAq>. 
67:24. NE fNE~. However, comparison with 69:24ff 
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suggests that NS may here be a copula, irregularly 
introducing the sentence (!!They are the procreations 
... " ) . 
67:26. tlcommands, tl probably < '*'tv'LOA.C1L 
67:30. "speaking,!! cf. 63:24-25. 
67:31-34. 2N OYMNTOYSI NOYWT is probably misplaced; 
it should go with SYWOon. 
67:32. SY6b.-NTC, fOllowing XSKb.-C, must be a misspelling 
of SY(N)b.-6NTC. 
67:34-68:36. The fecundity of the All. The author 
now enlarges on the productive aspect of the formation 
of the All. Since producing the Son they produce 
themselves, and the Son is a unity-in-multiplicity, 
the interrelationship of oneness and plurality may 
now be expounded from the point of view of the 
productive activity of the All. 
67:34-37. "multitude,!! probably < '*'1TA.fj8oS. This 
is the innumerable (67:20.23) qualities of the Father, 
in which and as which the aeons exist. Cf. also 
63:5-20. "s.ameness," possibly < '*' Lo6'LTlSo The aeons' 
perfect formation implies that they exist as an 
infinitely multiplying plurality and at the same time 
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as equal manifestations of the Father's substance. 
67:37-38. NSTASI: Cf. Introd. p. 40. NTS = STS: 
Kahle, Bala'izah, ch. VIII, § 27; Introd. above p. 38. 
67:39. "the aeons of the aeons,,1f cf. 58:33. 
68:1-10. Cf. 59:6-11; this is probably also what the 
cross-reference in lines 7-8 refers to. The fertility 
and the innumerability of the aeons imply one another 
mutually and arise from the infinity of the Father 
himself. 
68:2.3-4. IIprocreative nature," < 3EysvVrrrLKT] CPUOL<) 
or similarly. 
68:4. After PWMS SqXnO a main verb csxno (cf. 59:9) 
has probably fallen out by homoeoteleuton. 
68:10-11. The aeons produce the image of the Father 
(cf. note on 65:35-67:34 (a)), which is the Father 
himself in the sense that it is his manifest form, 
and in that in their glorification the aeons themselves 
are manifested as the Father's substance. 
68: 12. <;)Y~nSq: Read OYNTSY. 
68:12-13.15-16. Ifknowledge and understanding, II 
3E , Ko,L 
s . vv .; Ex. 31: 2 . 
3E UUV8ULS cf. Bauer, W5rterbuch 
68 : 1 4. A YMMS XS t A YMMS XS l (Ka . ) . 
68:15-17. "the knowledge and the understanding of 
the All," i.e. the Father's Thought. 
68:17-22. The aeons only manifest the Father when 
they glorify in unity, preserving his infinite and 
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indivisible nature. Cf. ExcTh 32:1 (similarly Clem. 
Strom. IV 90:2) OUo,'O~V tK U1)~1)YLo,C;, cpo,UL, 1TPOSPX81:"o,L 
1TA~PW~o,1:"U tU1:"LV' OUo, 08 a1To 8VOC;, 8LK6v8C;. According 
to TriTrac as well as other Valentinian sources the 
crisis which eventually leads to the creation of the 
empirical world consists in the singularity of action 
of one of the aeons, which can only produce an 
inferior image of the Pleroma (cf. 77:15ff). 
68:18. nlwT must be jOined with what precedes. as 
ns more naturlly goes with NSYNASINS than is the copula 
of a nominal sentence. Emendation, then, is necessary, 
ei ther <M>n I CuT, <}.>n I CuT, or TNTN n I CuT. 
68:20. SNS@S in the protasis of an unfulfilled 
condition is also attested by GTr 18:40. 
68:21-22. Ka. I 295 is probably right in suggesting 
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that some text has dropped out between lines 21 and 
22; our translation proposes TOYS I S TOYS IS' N/<60M N>NSCuN. 
68:22-28. For the unification of the Pleroma in 
hymnody cf. Iren. AH I 2:6? Hipp. EI. VI 32:1. This 
idea seems in part to be based qn the apocalyptic 
idea (1 En. 61:11; 2 En. 19:6; Ascls 7:15. 8:18, 9:28; 
Mart. Perp. 12:1) that the angels sing with one voice 
(Michl, RAC, V 70 and 123; Festugiere, Revelation, III 
137; Scholem, Jewish Gnosticism, 29-30; Flusser in 
Abraham unser Vater [Festschrift O. Michel; Leiden 
,-' 
1963] 133-37). Peculiarly Gnostic is the metaphysical 
concept of unity to which this idea is applied. The 
"fruit" of the hymnody is the Saviour, who in TriTrac 
is simply the Son. Original to TriTrac seems to be 
the idea that the singing of hymns actually produces 
unity, which provides a psychological explanation for 
the idea. 
68:29-36. This is the same phase in the progression 
of the All as was described in similar terms already 
at 64:15-27. The glorification is the Son, image of 
the Father, but also the All itself; by producing 
the Son the aeons actually also produce themselves. 
68: 31 • "assembly." '*' '!: < 0UVa,ywyf] or 0UVa,!; ~ S' • 
68:36-70:19. The three glorifications. or fruits. 
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In order to understand the association of glorification 
and fruit it should be recalled that thanksgiving and 
praise are frequently substituted for material gift 
sacrifice in late Judaism and early Christianity 
(Heb. 13:15 6voCav aLv80swS .•• ~OD~'~O~LV Kap~ov 
XSLh8WV; the idea is well attested in Qumran, see 
Klinzing, Umdeutung, 93-98, 158, 218-19; for the 
expression trfruit of the lipstr cf. Hos. 14:3. Provo 
18:20 etc.). This current conception of spiritual 
worship on the model of the offerings of animal and 
vegetable products is utilized by the author in such 
a way that the word"- Kap~6s acquires a double meaning, 
referring first, in a generative sense, to the emission 
of aeons, and secondly to the fact that their emission 
is equivalent to the activity of glorifying the Father, 
and that this glorification is a sacrifice. 
It is not unlikely that the assumption of Ka. I 
333-34 is correct~ viz. that the distinction between 
three glorifications, and fruits, is related to the 
threefold division of the Pleroma in the Valentinian 
system of Irenaeus. The ogdoad, the decad and the 
dodecad of that system, as well as the system of 
Hippolytus. are all brought forth as glorifications of 
the Father. Another threefold division, of a Pleroma 
of 24 aeons into an ogdoad, an ennead and a hebdomad, 
is found in Marcus (Irene AH I 14:5). Most important 
in this context,however, is that both in these systems 
and in TriTrac the subsequent fall, or passion, occurs 
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as a result of an inherent property of the third 
element; in TriTrac through the autonomy of the third 
glorification, and in Marcus (I 14:5-7) and Hipp. El. 
VI 30:2.6 because of the imperfect nature of the 
numbers 7 and 12 respectively (also in Iren. AH I 2:2, 
of course. it is emphasized that Sophia belongs to the 
dodecad). The link between TriTrac's version and 
these numerological ones is provided by Marcus in I 
14:7: the number 7 manifests ~~S aD~o~ou~~~ou ~ou~~S 
•.• 0 Kap~6s. which can only mean "the fruit of the 
autonomous will." and proves that Marcus conceived of 
his threefold division in conjuction with an already 
existing idea closely akin to that of TriTrac. 
68:36-69:10. The first-fruit. Two applications of 
the term first-fruit are here combined: (a) fist-fruit 
as a sacrificial term. spiritualizingly applied to 
glorification, cf. PsSol 15:5 (Harris-Mingana) a~apx~v 
X8L~tWV, ConstApost VIII 40, Klinzing, Umdeutung, 96 
n. 16; (b) the Pauline use of a~apx~ for Christ to 
designate his prefiguration of redemption and his 
containing potentially within him the elect; the phrase 
"a first-fruit of the immortals" in particular appears 
to be an exegetical paraphrase of 1 Cor. 15:20 a~apx~ 
~wv K8KOL~~~tvwv. Systematically this a~apx~ represents 
the unitary aspect of the Pleroma, i.e. the Son, and 
in this respect the term corresponds to the ~t~8LOS 
Kap~6s of Iren. AH I 2:6 and the KOLVOS ~OD ~~~pw~a~os 
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Kap~6s of Hipp. El. VI 32 passim. The use of the term 
"first-fruit" in Iren. AH I 6:1. 8:3 has no direct 
connection with what is referred to in the present 
context. 
69:1. ThEIO "tribute,f1 probabl;y < %owPYJl-la; cf. 
Epiph. Pan. XXXI 5:9 ~b ~~S atvto8ooS (HollIs tvt0800S 
is unacceptable) oWPYJl-la. 
I restore ~~[I~IWNJ. The restoration of Ka. is 
probably too short. 
69:4-10. Taking boih E~~EI and ~[~JXHK ~B~A E~MH2 
as subordinate to ~~K~OY is perhaps not the immediately 
most natural interpretation of the text (E~~EI may be 
Perf. II, as Ka. suggests; E~XHK etc. may be 
subordinated to E~~EI~ etc.), but provides the most 
satisfactory interpretation: In glorification the 
Pleroma is unified, this is its perfect condition; 
therefore the fruit produced under this condition is 
also perfect and a fullness, and it is because of 
(~B~A XE 69:4) its perfection that it is called a 
first-fruit. The perfection of the fruit is also 
emphasized in Iren. AH I 2:6 ~8A8L6~a~ov KaAAos ~L ... , 
69:6. "being (something) perfect and full": sc. the 
first-fruit. 
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69:10-24. The second glorification: By glorifying the 
Father the aeons themselves are glorified; the term 
"second glorification" seems not to refer to a separate 
event in the system or to a distinct section of the 
Pleroma (thus Ka.), but to the fact that by producing 
the Son as a spiritual sacrifice the aeons also manifest 
themselves as a multiplicity concorporeal with the 
oneness of the Son. The striking notion that the Father 
returns to the worshipper the glory given to him seems 
to be original with TriTrac. However, the participation 
of the elBct in the glory of God is a common feature 
of apocalyptic and ~arly Christian eschatology, and 
that soteriological aspect of the glorification of 
the worshippers is shared by TriTrac; as we have 
insisted repeatedly, the Valentinian protology 
should be understood as a prefiguration of the 
soteriology. In fact, the term "second glorification" 
reappears in the eschatology below, 126:5. The 
association of glorification and manifestation in 
the present passage is also derived from apocalyptic 
language; 1 En. 104:2, Herm. Sim. IV 2. Rom. 8:18-19, 
Col. 3:3-4. 
69:12. In the MS ~P2q/[T]CT has been corrected by the 
scribe by diagonal cancelling strokes over [T] (the end 
of a stroke cancelling the letter is visible) and (, 
and by transforming the second T to C, so as to read 
WAP2Q/C(OTM. The resulting text, however, adopted by 
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Ka., cannot be accepted without emendation. This fact. 
as well as comparison with 69:16 [S]~TAYTCTAq~ suggests 
that the model actually read (l)A.PSq/TCTO (or~ irregularly. 
-TCTW, which would account for the confusion), which 
gives excellent sense without any emendation. The 
resulting text is then to be transcribed (l)A.PSq/<TCTO> 
MnSAY ANSTt SAY NS[q]. 
69 : 1 3 . II by II : per ha p s " as. " 
69:14-17. Facs. shows nASI [S]~TAYTCTAq in line 16. 
The sentence does not appear to be grammatically 
regular; either one has to supply (or understand) a 
copula (adding ns after nl~T [transcibed from Facs.] 
or reading nSfTSl in line 16), or nSTSmust be deleted 
and the whole read as a cleft sentence ("For that 
which was returned unto them was the cause which ••. rr). 
Adding, or understanding, <ns> seems preferable~ cf. 
the construction in 73:9-10. In any circumstance one 
should read [N]SYOY in line 16 with WZ. 
69:17-20. The first glorification seems to be 
spontaneous, the second arises from reflection on 
the first one. 
69:20. XSKACS, which is followed here by a nominal 
sentence (cf. above. p. 51 n. 5), here introduces 
result rather than purpose; cf. Wilson, Coptic 
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Future Tenses, 4.2.5. 
69:20-25. The aeons are the divine glory, which when 
manifested becomes actively glorifying, separately 
existing entities; under both conditions, 
pre-manifested and manifested. the essence of the 
aeons is the glorification of the Father. 
69:24. "producing!l: SIPS is here not merely "act" 
(cf. Crum, s.v., II.b.). 
69:24-70:19. The third glorification. 
69:24-31. The text is not entirely clear: NS in line 
24 has the appearance of the preterit converter. but 
in that case the copula NS has to be supplied, nor 
is the context in the preterit; thus the NS seems more 
likely to be an irregularly placed copula. Lines 
28-31 may be interpreted as saying that the third 
glorification is produced by each individual aeon 
without the participation of the Pleroma as a whole 
(cf. 69:37-40). The "power" in line 27 just designates 
this autonomy, as is clear from the parallel formulation 
in 75:35-37. 
Whereas the second glorification is caused by the 
Father's return of the glory first given to him, the 
third is caused by the autonomous will of the 
individual aeon. Again, the third glorification. or 
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its fruit, is to be understood not so much as a 
separate number of aeons as an aspect of the Pleroma 
as a whole: in fact the aeons produce themselves; 
this is implied by the fact that the fruit is said 
both to possess and to be produced by autonomy (cf. 
74:18-23, 75:35-76:2). In the author's logic there 
is no distinction in the Pleroma between action and 
its result, between glorification and glory. 
The term ~O aD~s~oDaLov is frequently used by 
Christian writers to designate the freedom of the 
soul to choose between alternative actions (cf. Lampe, 
Lex. s. v.. and in p'arti cular Tert. De An. 21: 6 where 
liberum arbitrium first appears as the Latin equivalent), 
and this is the sense in which it is used by the 
Valentinians to describe the psychics (Iren. AH I 6:1, 
1 ExcTh 56:3). However, in the present context it 
also has a more basic, ontological significance, 
referring to a stage of individuality arrived at in 
the procession from oneness to plurality. This is the 
critical stage where the multiplicity of the Pleroma 
may become fragmentation because the autonomy of the 
individual aeon enables it ·to act on its own accord 
--thus this autonomy becomes the cause of the fall of 
one of the aeons (75:35-76:2). This application of 
1 The term seems to originate with the Stoics, who 
however, did not apply it in this way but as another 
name for the tQ'~~tv "that which is in our power" 
(Voelke. L'Id6e de volont6. 145 n. 8). 
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the term is the same as that of Plotinus in some 
passages where he describes the descent of the souls 
into matter: the fall of the souls from the 
intelligible world is caused by the self-centred 
misuse of their autonomy (T~ 08 aDT8~ouaL~ .•• 
~ae8raaL V 1:1:5-6; po~~ aDT8~ouaL~ IV 8:5:26; cf. 
also III 2:4:37). Both Plotinus and TriTrac are 
probably dependent on a Middle Platonic application 
of the term: According to Iamblichus~ quoted by 
Stobaeus I 375:10 Wachsmuth, Albinus explained the 
fall of the soul as ~ ToD aDT8~oDa!ou oL~~apT~~~v~ 
KpCaLS (on this text and its relation to the first 
text of Plotinus quoted above. see Witt, Albinus, 
137-38). In Valentinianism the notion of autonomy 
as an ultimate outcome of the emission-manifestation 
process is also attested in Iren. AH I 14:7 (see note 
on 68:36-70:19) and GTr 41:20-23 (unfortunately 
ending in a lacuna); thus it is not a late, 
IIcatholicizingll trait of TriTrac. as Ka. I 334 
suggests. 
69:31-37. The text is obscure, but the meaning can 
be inferred: The first and the second glorifications. 
or their fruits. both preserve the perfection--i.e., 
basically, the oneness--of the Father whom they 
manifest. 
69:37-38. lIof the third ll : understand "glorification"; 
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however. lithe third!! with lIthe first and the second" of 
69:31-32 may also be technical terms in their own 
right. 
69:38. Transcribing 2NNSAY with WZ, Attridge (doubling 
the N before vowel). 
69:39. !!each one of the aeons!!: cf. Iren. AH I 2:6 
69:41. ~woon (sic) Ka.: Read qWOOn Facs. (already 
conj e ctured by WZ)~' 
69:41-70:7. The power (= will) of the individual aeon 
producing the third glorification is contrasted with 
that of the Father, which dwells in the first and the 
second. (One misses, it is true, an adversative 
particle answering MSN 69:41.) The subject in 
nST90YAW9 "that which he wills" seems to be nOYS noys 
NNAI(ljN 69:39; the phrase probably links up with the 
mention of the will in 69:39. 
70:1. Restoring [NN]Oy[nAHP]CuMA. (Ka. [2N]- .. but 
space should be allowed for doubling of N.)· 
70:3-5. For the form of the sentence cf. Till § 248. 
• ~, ~ ~ COl' The predicate probably < ws SK ~ou K~v ( ~" ) sv~ 
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70:6. ns TSOW~ 61.M M<M>1. '-I (Ka.). 
70:8-19. The outcome of the third glorification: a 
hierarchical distribution of the aeons within the 
Pleroma. 
70:8-13. The paronomastic genitives refer to a 
succession of entities. or a series: "mind on mind" 
etc. This form of expression is probably a Semiticism: 
it is well attested in Rabbinic Hebrew, cf. M. Tsevat 
in JEL 78.202 and Sch!!fer, KBnig der KBnige," 92-93. 1 
70:8-9. "minds" (v6eS), cf. 64:6; Iren. AH I 2:6. 
70:10. "logoi": ExcTh 25:1, Iren. AH I 14:2.3. 
70:9. SY61.NTC: Cf. 67:32. 
70: 14-19. The principle stated here is geneI'al. __ god 
not restricted to the transcendent world, cf. 54:8-11, 
66:4-5. 
1 Although Sch!!fer, when dealing with the form of 
the paronomastic genitive where both regens and rectum 
are in the plural ("fruits of fruits" etc.), 
concentrates on its intensification aspect, it should 
be pointed out that it may also contain the notion of 
a succession. as e.g. in Ps. 72:5 0"11 '11 "generation 
after genera ti on IT (cf. als 0 Sch!!fer. 104). 
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70:19-71:7. The difference of the activity of the 
aeons from that of the cosmic powers~ who also attempt 
to be equal to the Fleroma of the Father. 
70:19-25. Similar formulations already 64:15-27. 
70:23. :lIE "mutual assistance,1f possibly < auv{;pys£,o" 
expresses well the oneness based on individual 
autonomy which is the ideal of pleromatic perfection, 
and also contrasts with the discord and competitiveness 
of the cosmic powers. 
70:24. ~PHXNOY: For the infixed N see Westendorf, 
s.v. 
70:24-25. Unlimited and immeasurable emissions, 
manifesting the unlimited nature of the Father himself, 
are only possible through a united action which 
transcends the power of the individual aeon. 
70:25-37. The same argument is found in GTr 18:38-40: 
The Father has no ~e6voS' because the aeons who 
manifest him are his own essence (GTr: "his members"), 
the Father is immanent in their activity, thus the 
manifestation does not imply a self-alienation of 
the divinity. The argument here is not that the Father 
is [~eovoS in his nature (which, of course, is also 
true, cf. 62:20-21), but that the behaviour of the 
aeons is of such a character as to not cause any 
ground for ~e6voS. This is in contrast with the 
presumptuousness which characterizes the activity 
of the inferior powers. 
70:27. Read NST<A>2SI (Ka.). 
70:28. ATPOY- must, from the context, indicate 
cause, not finality (thus Ka.). 
70:31-37. Cf. 51:19-52:6. 
70:31-32. Read nST90YAW9 <A>SIPS MMOq or nST90YAW 
SIPS MMOq. 
70:37. Read n<OY>THP9 (Ka.). 
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70:37-71:2. Transcribe SNIPBN THPOY" STNA/~OY KAAT' 
M~MA ~TM/MSY (Attridge; for 70:37 see Facs.). In 
SNIPSN, S may be taken Bither as circumstautialor as 
second tense converter (with 2N" OYM •. as predicate). 
70:37-71:7. Cf. 79:7-9.29-30, 97:30-32. The 
statement has a polemical edge: the names which are 
given by non-Gnostics to the rulers of the world do 
not authentically belong to them but to the 
hypercosmic orders they emulate. Considerations 
about the correct use of names are found in GPhil 
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§§ 11-13, on this see Koschorke. ZNW 64.307-22. 
71:6. flresemblance,ll possibly < 3£6)..wCCJJOLS. 
71:7-35. The Pleroma seeks for the Father. This 
section corresponds systematically to Iren. AH I 2:1: 
Immediate knowledge of the Father is withheld 
~OU~~OSL ~OD ~a~p6s, OLa ~O e8~SLV ~av~as 
aD~OUS sLs ~vvOLav Kat ~6eov ~~~~osCJJs 
~OD ••• ~po~a~opos aD~wv &vaysLv •••• 
~oux~ ~CJJs 8~s~6eouv ~ov ~po~o~8a ~OD 
o~8p~a~os aD~wv Lostv Kat ~~v avapxov pC~av 
, -Lo~op~oaL • 
Thus TriTrac treats as one and the same thing what 
the system of Iren. represents as two distinct events 
in the pleromatogonic myth: viz. the aeons' search 
after knowledge. which incites the passion of Sophia, 
and the consolidation of the Pleroma with the 
concluding thanksgiving hymnody after her restoration. 
This is closely connected with the fact that the 
structural equivalent to the fall of (the superior) 
Sophia in TriTrac is the passion of the Son (cf. notes 
on 65:4-11 and 65:11-23), as both represent the 
pleromatogonic principle of emission, with its two 
moments of extension and conversion; TriTrac does not 
dramatize the opposition between these two moments in 
the way that the system in Iren. does with its myth 
of the fall and restoration of Sophia. Cf. further 
the note on 64:15-27. 
71:7. GDG'TaGLS T1systemTl: cf. 59:29. 
71:8. T1yearning and seekingTl: cf. Iren. AH I 2:1 
(quoted above) ~6eov ~~'T~G8WS. 
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71 : 12. "blameless, 1I undoubtedly < 3£ &,~p6GKO~OS. The 
author probably wishes to emphasize that this 
unification, which is copied by practices in the 
earthly community, is of a spiritual nature; cf. Clem. 
Strom. III 29:3: The Valentinians have ~V8D~a'TLKaS 
KOLvwv(as. not carnal ones. 
71:12-18. Cf.62:14-33. 
71:13-15. MS: !The manifested himself eternally." 
but the adverb has clearly been misplaced by the 
translator. 
71:18-23. The Father has provided the aeons' 
capability for knowledge, and pointed the direction 
towards it, but being autonomous they must actualize 
it by their own efforts. The notion that the Pleroma 
is a school is obviously derived from similar ideas 
about the earthly church of which the Pleroma is the 
model. Such a conception of the church as a school 
of gnosis is typical of Alexandi~n theology, cf. Clem. 
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Paed. III 98:1, and for Origen Koch. Pronoia und 
Paideus~s. esp. 78-89. That the progression of 
understanding of the school's programme is not 
distinguished from the hierarchical ranking of the 
aeons who are the pupils of the schools should not 
be regarded as an inconsistency; the spiritual sphere 
does not contain the distinctions of being and 
knowing. and of subject and object. which characterize 
the empirical world. It does however imply that the 
Pleroma is basically a process (of knowledge, directed 
towards the Father) rather than a static structure. 
71:21. Ilcalm,1l cf. Iren. AH I 2:1 (quoted above) 
71 : 22-23. Ilschool of c.onduct" ( < 3£OL0C10KC1A.8LOV 
~OA.L~8(C1S) does make sense in the context: the aeons 
learn to do the will of the Father--but not as a 
metaphor, as such an institution did not, to my 
knowledge, exist in ancient education. For this 
reason I suspect that ~OA.L~8CC1S was corrupted already 
in the Gk. from ~C1L08CC1S. 
71 :23-35. 
Ill ove II (6.,y<i~l1) - - "unders tanding II « 3£ O"DV80 L S ) --
"blessing!! (/-LC1KC1P LO/-L6S) --"wisdom" (OOcpCC1): evidently 
an extension of the Pauline triad (1 Cor. 13:13 and 
elsewhere; for Gnostic use of the triad see Conzelmann's 
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commentary in loc.). Furthermore, the qualification 
of HfaithH is adapted from the definition in Heb. 11:1 
(~pay~a~wv ~A8VXOS oD ~A8~O~8VWV), on which those of 
Hhope H and Hlove H are also modelled. It is interesting 
to note that !!faith!! is conceived as a directed 
process whose terminus is gnosis, and as an 
indispensable preparation, designed by the divine 
paedagogy, for the attainment of gnosis--and not as 
something which is limited by nature vis-a-vis gnosis 
(cf. the appreciation of faith in ExcTh 56:4 and 
Heracleon ape Orig. In Ioh. XIII 10); similarly 
individual autonomy: the proper use of which faith 
is, is not a characteristic of inferior natures, 
although Iren. AH I 6:1-2 mentions faith and autonomy 
only in connection with the psychics. 
71:33-35. "for their thoughts!! goes with Ira wisdom!! 
(understand Irhe extended ll ), not with !!desire" (cf. 
74:22-23). Note the connection of wisdom and will: 
wisdom consists in the ability to make proper use of 
autonomy, by turning towards the Father rather than 
oneself (cf. 74:20-23. 75:26-35). 
71 :35-73:18. The Spirit. This is not an independent 
hypostasis but an aspect, one might sayan active 
aspect, of the Son as immanent in the Pleroma, cf. 
66:27-28. In contrast, the systems of Iren. and Hipp., 
where AH I 2:6a and El. VI 31:3-7 provide the systematic 
parallels to the teaching about the Spirit in this 
section, present it as the syzygos of Christ. 
71 :36. "the exalted one," perhaps < 31£6 31£ UljrL0170S. 
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71 : 36-72: 1 . At firs t sight thi s. seems to con tradi ct 
GTr 37:24-25 "his Will is incomprehensible 
(OYATTS2SPST9)" (thus MacRae in NHLE), but the 
following sentence in ElTr "his trace is the Will" 
shows that this is not so after all: In both TriTrac 
and GTr the Will is the externalizing force which 
manifests the Fathei~ in such a way that it teaches 
how to search for him: the image of the trace implies 
that the Father's transcendent being is nevertheless 
"unattainable" (which is the correct translation of 
OYATTS2SPST9 in these two passages); cf. 73:4-6. 
72:1-2. The identification of Will and Spirit is 
not explicitly made in other Valentinian documents. 
Both are, however, aspects of the Son, cf. 
66:20-21.27-28. 
72:3-5. For the "thought" cf. in particular 
62:30-33 and 65:12-14, and also, but with reference 
to the "first form,lI 61:7-11. 
72:5-11. The fragrance is a common metaphor for 
the Spirit both in Gnosticism (cf. Foerster-Wilson, 
Gnosis, II 330 s.v. Fragrance) and in non-Gnostic 
Christian writers (cf. Lampe, Lex. s.v. 8UUJOCaJ; see 
also Ka. I 335-36; Orbe, Espiritu Santo, 379-85. In 
the present context the fragrance has a meaning 
parallel to that of the trace (73:5), it is a 
phenomenon which has no real existence of its own 
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but only as a manifestation of its source (this is a 
frequent implication in the sources referred to; also 
cf. Plotinus in Ferwerda, Signification, 134-36); at 
the same time it indicates the direction in which the 
source is to be sought. 
72:5. For the attractive power of the fragrance cf. 
GTr 34:12-13. 
72: 9-11. I. e. the things which one alheady knows cannot 
have produced the fragrance, it must derive from an 
external cause. 
NSSI NA[TJMn~: Dem. prone + attribute is 
unusual; cf. Stern § 246 last sentence. 
72:11. "sweetness" is technical, cf. note on 53:4-5. 
72: 13 . ~OOV~ generally has positive connotation in 
Valentinianism; it is the name of an aeon in the main 
Valentinian systems of Iren., Hipp. and the Lehrbrief 
of Epiph. 
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72:17-18. "that they should help ... " may be attached 
both to "gives them the thought" and to !ldesires." 
Since the "thought" is the more central concept in 
the context (cf. 72:2ff) the first alternative seems 
preferable. 
72:19. O .. TS must be qual. of CITS(Till, !lBeitr~ge,!l 
213) . 
72:20. "inbreathing," without doubt < *6~K~ cf. 
Crum s.v. 2PH~S, and Greg. Nyss. In Cant. 34:17 
Jaeger-Langerbeck (quoted Lampe, Lex. s.v.) for the 
use of the word as a metaphor for the attraction of 
the Spirit (Gregory in this text also uses the 
fragrance metaphor). Ka)s tlcoldness fl and note I 336 
miss the point. The background is probably the solar 
pneumatology of the Chaldaean Oracles (Lewy, Chaldaean 
Oracles, 186 n. 37, 197 n. 85; Tardieu in The 
Rediscovery of Gnosticism, I 204); cf. also 86:21-22. 
72:21-29. 1frenewed!l (probably < 3E6,VC1KC1LVU::;SLV ) and 
"formed tl (re cei ve llOPCP~) are syn tacti cally parallel, 
and practically synonymous expressions of the work of 
the Spirit; this is common Christian language. The 
parenthesis explains !lin an ineffable fashion": unity 
and silence mutually presuppose and imply one another, 
speech means fragmentation. The text of lines 26-28 
is not quite satisfactory and one may also read 
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" 
silent, for the glory of the Father, about 
" 
in lines 26-27, and TI tha t whi ch (they-j are able to 
say" in lines 27-28. 
73:7-8. Spiritual speech is of course silent, cf. 
63:22-23 and 64:8-15. 
73:8-18. For the Name and the names cf. in particular 
65:35-67:34. 
73:12-13. "mutual harmony,n probably < %ODfJ,CPWVCCL, 
with connotations of singing ("he can be expressed,!! 
"logos"). 
73: 14. "the wealth of the logos TI : For the term 
logos cf. 63:29-64:2. Here it seems to refer to the 
hymn produced by the totality of aeons. 
73:18-74:18. The nature of the probole. 
73:18-28. Tlnot ... by way of a cutting off « KCL~' 
but ... in the form of a 
spreading out.!! This is a traditional explanation of 
the meaning of ~pOpOA~ in Christian writers; cf. Justin 
Dial. 61:2 and 128:4 oD KCL~'a~O~ofJ,~V on the emission 
of the A6yoS ~POCPOPLK6S; similarly Tatian Ad Graecos 5 
333 
Ka~a ~spLa~6v, ou Ka~a a~oKo~~V (5:24-25 Schw.); Tert. 
Apol. 21 ~ separatur substantia sed extenditur (on 
the effluence of spirit); also cf. Iren. AH II 13:4; 
Orig. De Princ. I 2:6; Orbe, Procesion, 577, 584-603; 
Wolfson, Church Fathers, 296-97. However, TriTrac is 
hardly dependent on this tradition; rather, there is 
a shared dependence on Middle Platonism: 1 
o vouS ••• OUK ~a~LV a~o~s~~~~~VOS ~~S ouaL6~~s 
~OB eSOB, a~~'wa~sp ~~~w~~VOS Kaea~sp ~O 
~OU ~~COU CPWS 
Corp. Herm. XII 1; with this should be compared, as 
does Scott in loc., Plot. V 3:12:40-45 cbS a~o ~~Cou 
cpwS ••• OUOS yap a~o~~~~~~aL ~o a~'au~ou .2 
73:22-23. Reading [2J(1)( S<OY>NOY2S ••• ns (Sch.). 
73:27-28. "might be as well" not !lmight become him 
also!! (all translations)~ NTA9 is a particle here. The 
Father willed that the aeons should be, just as he 
1 Note also the strong tinship between the image of 
the light in the passages cited from Justin (who does 
not make a clear distinction between the principle of 
no separation, and that of undiminished glvlng (on 
which see above, note on 53:13-20]) and fro 14 des Pl. 
of Numenius. 
2 As this therefore is a common theme there is no 
reason to see the formulation of Justin and his 
successors as directed polemically aginst Gnostics, 
as Wolfson, loco cit., thinks. 
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himself is ffthe one who is.lI 
73:28-74:5. This notion of the present aeon is taken 
from Jewish apocalyptic; cf. 2 En 65:3 (long recension): 
And the Lord broke up the aeon (v~ku) for the sake 
of man .•. and divided into times, and from the 
times he established years, and from the years he 
set months, and from the months days. And he 
set the seven days, and in them he set hours, 
and minutely measured the hours •... 1 
One should not stress the parallelism between lithe 
present aeon ff and f.Lthe true aeon" here, although the 
Valentinian Pleroma certainly serves as an intelligible 
paradigm for astronomical periods and numbers; what 
seems to have been at the top of the author's mind in 
the present context was to provide a series of 
metaphors to describe the hierarchical unity-in-
multiplicity structure of the Rleroma, and the notion 
of time, a continuum which nevertheless is divided. 
is one such metaphor. The "true aeon ll is of course 
eternal and therefore cannot be divisible in the same 
sense as finite time. Note also the use of the double 
meaning of a,LWV here: Whereas tithe present aeon tl is 
a conventional apocalyptic phrase, what it is opposed 
1 Translation, with slight alterations, from S. 
Pines, ffEschatology and the Concept of Time in the 
Sla voni c Bo ok of Eno ch, tI Supple to Numen, 18 (Leiden 
1970) 77-78. 
to is not the apocalyptic "future aeon," but the 
Gnostic interpretation of the word. 
73:31. Read ~A21SNOYASI~ (Attridge; parallel with 
SNPAMnS 73: 32) . 
73:36. 3£.' "moments, II probably < 0'17 LYlJ,aC • 
335 
74:1-2. llthe true aeon"; cf. NHC II, .2,. 98:23-24. For 
the use of aCwv in the singular in Valentinianism cf. 
Valentinus ape Clem. Strom. IV 89:6, where K6olJ,oS is 
opposed to 6 C:Owv aLWy. 
74:4. Read nS<TS>OYN (Ka.). 
74:5-10. Cf. Plot. III 8:10:5-7 ~~y~v ••• , oouoav 
Scip. II 16:23 (applied to the soul as the source 
of motion) de ~ fluuios et lacus procreet. The 
metaphor occurred above, 60:11-15. 
74:5. Read KATA <TA>NTN (Ka.). 
74:8. A2~NIPWOY must be accepted (Sch.). However, a 
spelling indicating initial i in this word is not 
previously attested. 
74:10. The previously unattested form BASIS seems 
from the context to be a variant of 90:9WI (Ka. I 
30). v Note Cerny's etymology for this word in his 
dictionary: (? L.E. b~y. 
74:10-13. Cf. 51:17-19 and note on 51:8-19. 
336 
74:13-18. The metaphor of the human body to describe 
the unity-in-multiplicity of the intelligible world 
is used also by Plotinus~ VI 7:10, but there is no 
verbal contact as is the case with the two preceding 
metaphors. Traditlons like the one exemplified by 
GTr 18:40, that the aeons are the Father's ~~A~, and 
Pauline Gm~a-~~A~ soteriology (Rom. 12:4ff, 1 Cor. 
12:12ff) may also have inspired the author to this 
image, but it should be remembered that what is 
intended is merely a structural analogy (KATA TANTN) , 
thus the terminology is not to be stressed. 
74:18-75:17. The autonomy and wisdom of the aeons. 
74:18-23. The third fruit: 69:24-70:19. The Go~Ca 
which is given together with the autonomy I take to be 
the classical cardinal virtue ~p6V~GLS = Go~Ca (both 
terms are frequently used), often defined as the 
ability of the soul to distinguish good and evil, 
what to do and what not to do (Aristot. Eth. Nic. 
1140a25-27; SVF III 262, 266, 280; Cic. Nat. Deor. 
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III 38; Apul. De Plat. II 6; Alb. Didask. 182:24, 
-- ----
183:7 Herm.; etc.). This fits excellently with the 
aD~8~o~0LOV as the freedom of action: The aeons have 
been granted not only the power to act freely. but 
also the wisdom which enables them to apply their 
freedom for good. In Platonic thought (cf. already 
Phaedo 79d) the wisdom of the soul is also its 
receptivity for instruction, which enables it to 
ascend to and be reborn by the intelligible; the 
Hermetic usage of 0o~Ca belongs here (Poim. 29; 
tractates III 1. XVIII 11, and especially XIII 2, 
where silent wisdoi" is the womb from which the 
Gnostic is reborn [on this see Festugiere, Revelation, 
IV 200ff.1). as well as Plotinus I 2:6-7: wisdom is 
the highest virtue, by which the soul is turned 
towards mind. The following section shows that the 
usage of 0o~Ca here is similar: having wisdom means 
being able to turn oneself towards a higher level of 
gnosis in order to be fertilized by it. 
74:24-75:10. This passage describes, on the level of 
the Pleroma, what the Valentinian sources usually 
call the conjunction or the syzygy; the idea behind 
this is that the soul is reborn as a spiritual being 
by being inseminated by gnosis coming from a more 
advanced figure acting as its partner in a sacred 
marriage between soul and mind. Such conjunctions 
regularly exist on all levels: between the individual 
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aeons in the Pleroma, between the Saviour--or fruit 
of the Pleroma--and the fallen aeon, between the 
attendants of the Saviour and the individual members 
of the cosmic church, and finally between these 
members themselves in what is sometimes described as 
the sacrament of the bridal cha,.mber (cf. Foerster-
Wilson. Gnosis, II 326 s.v. Bridal chamber). Contrary 
to the sources used by the Church Fathers TriTrac 
does not develop a specific system of pleromatic 
syzygies but restricts itself to stating the principle: 
The Pleroma is a hierarchy where each aeon occupies 
._. 
a station according to a certain level of gnosis. 
The individual aeon may, however, ascend to a superior 
level by willing to glorify the Father together with 
the Pleroma as a whole or with a more advanced aeon 
--the emphasis on the will here seems intended to 
imply both that such an act of worship originates in 
a free decision proper to the soul, and that, since 
a silent worship is meant, the internal disposition 
of the worshipper is therefore all the more important. 
During this ascent, which is equivalent to a rebirth, 
the superior aeon plays the role of partner in a 
sacred marriage and of mystagogue. The passage also 
conveys an impression of Valentinian community life 
(which Clement, who also informs us that Valentinus 
wrote a homily on friendship, says was characterized 
by their emphasis on KOLV6~~S [Strom. VI 52:3] and 
by spiritual, as opposed to carnal, KOLvwvCaL (ib. III 
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?9'3"') 
- • .J • Communal prayer and the singing of hymns must 
have been highly valued. Also one gets the impression 
that an obligation was placed on the more advanced 
members of the community to share their knowledge 
with the less advanced, whereas the latter are 
recommended a discipline of silence--this is the 
teacher-pupil relationship exemplified by Corp. Herm. 
XIII: the silence of the candidate for initiation 
is so to speak the womb which is fertilized by the 
words of instruction, effecting his rebirth. 
74:24. Restoring M1N at the end of the line for 
analogy with lines 29 and 30. 
74:25. !!that which arises from a unionT! is the Pleroma, 
cf. 70:1-3. 
74:26. tlfor words of glorificationT! is quite 
uncertain, especially since there is no supralinear 
stroke over N in NS[AY; also from what is left of 
the papyrus after S it may be doubted that there was 
any text at all after that letter. 
74:28-29. "and whenever ... the Alltl: I take this 
to be just a different formulation of what has already 
been said in lines 24-28. 
74:32. tldegree": Emending to BA®<Jvt>OC (cf. 70:12-13). 
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74:35. qXI: The conjugation here and in the following 
series of infinitives prefixed with q-, must be 
Conjunctive because of the pre suffixal form of the 
infinitive used in 75:2.4; the preceding 81MHTI and 
SI MH give a further indication. 1 "he": sc. the 
individual aeon who has expressed this desire. 
74:36. Emendation to nSTh20Y(00)S <MMA,q> seems 
unavoidable here because the subject in the series 
of Conjunctives can only (if the statements made are 
to give any sense) refer to the lower aeon and not 
the one in the supe'rior position; consequently the 
lower aeon cannot be identical with the antecedent 
(n-) of the rela ti ve pronoun in nSTh20Y(00)S. This 
also implies an incorrect use of the form STh2-. Such 
misuse is not unprecedented, however (Kahle, Bala'izah, 
176-77), and another instance can be seen immediately 
below in 75:9. It is not improbable that these 
deficiencies in the text are due to misinterpretation 
of the passage by the translator or a copyist. 
75:1-2. The form SqXIT~, which violates the Stern-
Jernstedt rule, is best emended to (N)qXIT~. The 
meaning of the expression can be seen from 78:18-19. 
also cf. 79:27. 
1 SIMHTI translating sav ~~ is regularly followed 
by the Conjunctive in the Sahidic New Testament 
(Lefort, Mus. 61 .163-64) . 
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75:2-7. xnA MN-: Crum, Dict. 779b. Inseminated by 
what comes to him from his more advanced brother the 
aeon effects his own rebirth and renewal. 
75:5. The ink between q and p is best interpreted as 
the vertical stroke of an uncompleted letter left 
uncancelled by the scribe. 
75:7. Cf. the soul's contemplation of mind in 
Neoplatonism; Plot. I 2:7:7-8, VI 2:22:29-30, and 
Hadot. Porphyre et Victorinus, I 182 n. 3. 
75:9-10. Anacoluthon. 
75:10-17. The horos is a regular feature of Valentinian 
ideology, see Foerster-Wilson, Gnosis, II 334 s.v. 
Limit; also ValExp 26:30-34, 27:30-38. Its most common 
functions are to separate the Pleroma from the Kenoma 
of the cosmos and to fortify those who are within the 
Pleroma, but there is a tendency to multiply its 
epithets in the texts and ValExp gives the horos quite 
a comprehensive soteriological significance. in 
self-conscious opposition to other views. By contrast 
TriTrac gives no prominence to the horos: the firm 
boundary separating the Pleroma from what is on the 
outside is mentioned once (76:33--the reference in 
82:13 is more ambiguous). One reason for this is 
that the strengthening and formgiving function of 
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horos in these systems is filled by the Son in TriTrac 
(cf. note on 65:4-11). The expression tflimit to 
speechtf is not found elsewhere, and it may represent 
an interpretation of the horos-concept on the part 
of the author, the word here being practically made 
to mean tfdiscipline." This use of the concept also 
seems to refer to a boundary between the aeons and 
the Father. In fact, as Ka. I 336-37 points out, the 
version in Iren. AH I 11:1 has two horoi, one between 
the Father and the aeons, another between the Pleroma 
and the inferior region. However, Irenaeus' main 
system sees the separation of the Father and the 
aeons as another aspect of the one horos, tK~OS ~ou 
~pp~~ou ~8y~eouS ~u~a00oD0~ ~a 8~a I 2:2, and this is 
closer to the idea here. 
75:16-17. lithe fact that they desire to attain him": 
In normal usage the phrase should mean "that which 
they desire to know," but the translation offered is 
required by the context, and is given support by the 
similar formulation in 75:30-31 below. This use of 
the substantivized relative clause seems related to 
the one by which it may function as a second tense 
(Introd. pp. 58-59). 
75:17-85:12. The fall. 
75:17-76:23. The presumptuous glorification by the 
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last aeon. 
75:17-18. "it came to ... " < ~~~tpX8aeaL + dat., 
or similarly; as in the Valentinian accounts of the 
fall of Sophia (Iren. AH I 2:2. Hipp. El. VI 30:6ff) 
the fall originates in a sudden impulse. 
75:18-19. !!undertake," cf. Iren. AH I 2:2 ~~Li3aA.8LV, 
2:3 8~LX8Lp~aaaav. 
75:19-2"1. Cf. Iren. AH I 2:2 ~O ~ty8eo~ , ~ au~ou 
This cognitive aspect of the error of Sophia is rare 
and I know no example of it outside these Valentinian 
texts. In the various versions of the myth of the 
fall the error is regularly qualified as the acting 
on an independent initiative rather than as the 
attempt to know the unknowable. This also is the 
central aspect of the fall here, as is clear from 
the following; also 81:4-8. The error does not 
consist in the attempt to acquire perfect knowledge 
in itself, but in the premature, independent and 
unguided nature of the attempt. 
75:20. qt I take to be the Achmimic Conjunctive. 
75:22-26. These are probably subordinate clauses, 
as one expects a nominal main sentence here to be 
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in the preterit; consequently it is preferable to 
restore a circumstantial [sJ at the beginning both of 
75:22 and of 75:23. The translation also reads ~TWT 
in 75:24, but this will have to be checked against ' 
the papyrus. 
The subject of the nominal sentence in 75:22 
is either SAY in 75:20 or (more likely) the 
glorification which is implied in the whole preceding 
sentence--the two alternatives produce practically 
the same interpretation: the logos is the 
glorification brought forth by this aeon (cf. 74:26). 
It is also, of cour~e, the aeon himself because the 
aeons, being pure mental substance, are the glory 
they bring forth (70:14-19). The circumstantial 
clause in 75:23-26 is probably concessive: The logos 
has an aspect of oneness (cf. 77:11-13, 78:1-2), but 
is nevertheless not perfectly one like the logos 
produced by the Pleroma in cooperation, or by the 
Father. 
75:26. Read nlC0T <ns>. 
75:27-76:2. What has been said shortly before 
(74:18ff) about the wisdom and autonomy of the aeons 
is now applied to explain the error: it came about 
because of the individual aeon's autonomy of decision 
and action. As already noted (on 69:24-31) this 
explanation is closely related to that given by 
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Albinus and Plotinus for the fall of the soul. The 
qualification of the aU~8GoDOLOV as a cause (75:37, 
cf. Stob. I 375:11 W. aL~Cas, Plot. V 1:1:1 ~O 
~8~OL~K6S, ib. line 3 apx~) is explained by Orig. De 
Princ. III 1:3-5: the cause of the actions, good or 
bad, of rational animals is their will. This theory, 
will as au~o~8A~S aL~Ca, is Stoic (cf. Jackson, 
Church History 35.19). The element of will is 
fundamental in the descriptions of the error of 
Sophia: tveu~~OLS Iren. AH I 2:4; ~vvoLa ExcTh 
32:2,1 33:3; ~e~A~08 Hipp. EI. VI 30:7; ~OUA~e8CS ExcTh 
31:3; ValExp 31:33~j4; perhaps also the fact that 
Sophia's syzygos is named ®8A~~6S (as the proper 
object of Sophia's will?) is significant here. 
Outside Valentinianism the immediate efficacy of 
Sophia's volition is sometimes stressed; cf. ApJn 
NHC II 9:26-10:3; NHC II, 2. 98:14-18; also cf. 
HypArch 94:6-8. In the first place, then, the error 
consists in an aberration of the will which causes 
deficiency as an effect. TriTrac takes the argument 
a further step back by explaining how aberrant 
volition is possible. This is not a late expansion 
of the argument, as the use of the autonomy concept 
to explain the fall was known by Marcus, and the 
concept itself by the author of GTr (cf. notes on 
1 Sa~nard's statements in loc., that the term 
o 
equals both the tveD~~OLS of AH I 2:4 and the ~v~~~ 
ib. 11:1, are irreconcilable. 
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68:36-70:19 and 69:24-31). On the contrary it seems 
probable that the emphasis on the will in the texts 
just cited presupposes a more elaborated theory of 
volition. It is premature to conclude that the 
autonomy theory of TriTrac is the background on which 
to read these texts. However, ?ontrary to them 
TriTrac at least provides a comprehensible reason for 
combining the concepts of 0o~(a and will: both are, 
in philosophical psychology, essential characteristics 
of the soul, placing it in a neutral position between 
good and Bvil, enabling it to choose one or the other 
(cf. note on 74:18~23). to turn upwards to knowledge, 
or downwards to passions and matter. It seems therefore 
that unless some plausible alternative interpretation 
can be found for the association of Sophia and 
volition in these texts, TriTrac's usage of these 
terms will have to be taken into account in the 
interpretation even of those texts where Sophia 
appears as a mythological entity. 
75:28. Read probably STtqjP (Ka.). 
75:30-31. For the translation cf. 75:16-17 with note. 
Contamination of SINS and OYNTS- seems to be what 
has caused the hybrid SYSOYNTOY; this is probably 
also the explanation of the apparent violation of the 
Stern-Jernstedt rule exhibited by this form. 
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75:33. NS (NC ?) must be deleted (Ka.). From the 
photographs it is not possible to decide whether the 
two letters were actually cancelled by the scribe. 
75:33-34. "to inquire into the hidden order" can 
only mean ascending the successive levels of gnosis 
towards the Father. 
76:2-7. Though the a~T8GoUGLOV was the cause of the 
fall the aeon's prohairesis was not guilty. The clear 
distinction between the two terms contrasts with Stoic 
usage (Epictetus), ~here they are closely related to 
one another, and also to the t~'~~rv (Voelke. L'Idee 
de volonte, 145. with n. 8). Plotinus, on the other 
hand, is careful in distinguishing the terms when 
accounting for the fall of the soul; the fall is caused 
by an act of will, but is never described as the result 
of a prohairesis, which for him implies a rationally 
deliberated decision; cf. Rist in De Jambligue ~ 
Proclus, 103-17. The attitude of TriTrac agrees with 
that of other Valentiniandocuments. There is never 
condemnation of Sophia's intention, the fall is the 
result of a mistaken desire. In Iren. AH I 2:2 
~pO~aG8L ~8V ~ya~~s, T6~~~S os, ~pO~aG8L does not 
mean "on the pretext of" (Hill in Foerster-lfilson), 
but refers to Sophia's subjective conviction (cf. LSJ 
s.v.) as can be seen from the uncondemning 
qualifications of the passion in the context (TO 08 
~aeos SIVaL ~~~~aLV ~oU ~a~p6s; ~~v ~POs au~ov 
a~opy~v. 
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76:5. "rushed forward" (also 76:21): Iren AH I 2:2 
~po~Aa~o. Hipp. El. VI 30:6 aV8opa~sv; also Plot. V 
1:1:7 opa~ouaaL. The expressions evoke the charioteer 
myth of the Phaedrus; however, for the Valentinians 
the movement, because of the good prohairesis, is 
initially directed upwards (this is the meaning of 
~po- and ava- here), and not away from the good. 
~9t: Read ~t, as the following concessive clause 
probably depends on"NSOYnSTN~NOY9 ns. 
76:6-7. Iren. AH I 2:2 ~o aODva~~ t~L~aASrV ~pay~a~L; 
ib. 3 aouva~ctl KaL aKa~aA~~~ ~pay~a~L aD~~v 
t~LxsLp~aaaav (Ka.). 
76:8-9. Facs. shows that there is no text between 
~B~A and S9XHK. A distinction is to be made between 
the volitional act of the erring aeon and the effect 
of this act, which the non-Valentinian texts cited in 
the note on 75:27-76:2 call the spyov, and which 
TriTrac names the A6yoS. the glorification brought 
forth. TriTrac gives attention to both these aspects: 
unlike, on the one hand, the main system in Irenaeus, 
which subsumes the second under the first, making the 
8K~pw~a merely a concretization of the tveu~~aLS, and, 
on the other hand, the system i~ Hippolytus, where the 
emphasis is placed upon Sophia's product--as being a 
copy of the Pleroma--rather than upon her volition. 
76:9-12. The will to act independently, and not in 
a union with that which is superior, the Pleroma 
(74:24-75:10), is the most important aspect of the 
erroneous use of the autonomy. This is a regular 
feature of the myth of Sophia. in Valentinianism as 
well as in other Gnostic systems; aV8u ~~S 8TI~TIAOK~S 
~ou au~uyou ~ou @8A~~OU Iren. AH I 2:2; Kae'8au~~v 
6Cxa ~ou au~uyou Hipp. EI. VI 20:7; "she was in 
herself alone wi thcfut her syzygos" (scO)oon NiAP 
N2PHi" N2HTC [OYA]SST<C> OYO) NnSCCYZY[iO]C) ValExp 
36:36-38; ~wv~v TIpO~Ka~o ~~v 8au~ou Iren. AH I 14:2; 
also cf. ExcTh 32:1. It is also in accordance with 
what Plotinus says about the cause of the fall of 
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the souls: rejoicing in their aU~8~ouaLov and willing 
to be their own masters (~O pOUA~e~vaL 8au~wv 
8IvaL) rather than turning towards the intelligible 
they are carried downwards, V 1:1. cf. IV 8:4:11, 
III 7:11:16 (cf. Hadot, Porphyre et Victorinus, 192 
with notes 2 and 5). 
76:12-16. Iren. AH I 2:2 0 TIOAU ~8A8u~arOS Kat 
v8~~a~os (WZ): i~. 14:2 ~outaxd~ou a~o~X8COU ~O 
Da~8pov ypa~~a; Hipp. EI. VI 30:7 0 6w6~Ka~os Kat 
V8~~a~os. 
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76:13-14. SA9~/TOY (WZ). "he": sc. the Father. 
76:16-19. This point is not made in other variants 
of the fall myth, Valentinian and non-Valentinian, 
and it is explicitly contradicted by ValExp 34:29-31, 
where the fallen Sophia laments "I was in the Pleroma, 
bringing forth aeons and giving fruit with my syzygos." 
This reflects the general tendency of the author of 
TriTrac to think in terms of a Pleroma not stabilized 
prior to the oikonomia so that the salvation history 
becomes an element of the perfection of the Pleroma 
itself (cf. note 0ll'-64:15-27 end). 
76:18. Unless the trace of ink on the fragment placed 
here in Facs. is a blotting from the facing page 
there was additional text at the end of this line; 
perhaps [A]~. 
76:19-21. tlhighmindedly,l! lit. Hin a greatness of 
thought." Gk. in uncertain, but the expression 
qualifies the volition, the ~vvoLa and tveu~~aLS in 
the other systems. and is in intent practically 
equivalent to the ~6~~~ of Iren. AH I 2:2; the 
juxtaposi tion of &'y6,1T~ and ~6~~~ in Iren. __ &'y6,1T~ 
turning into ~6~~~ --rrakes the affinity between the 
two texts even greater. ~6~~a, as is well known, is 
sometimes used by Plotinus to describe the 
self-positing of a lower hypostasis as distinct 
from the higher. 1 It also serves as an explanation 
of the fall of individual souls; here it belongs 
together wiht the will to be one's own master and 
the rejoicing in autonomy in V 1:1,2 thus providing 
a further point of contact between the Valentinian 
and Plotinian concepts of the fall. This use of 
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~6~~a derives from Neopythagoreanism, where it is an 
epithet of the Dyad, referring to the fact that the 
Dyad represents separation and otherness (cf. the 
texts cited in Henry-Schwyzer's apparatus of the ed. 
minor in loc.). Thus ~6~~a is equated with ~ ~p~~~ 
t~8p6~~S in line 4'~f the Plotinus-passage, and in 
Iren. AH I 4:1 (end) the passions of Sophia are 
characterized as t~8poCwaLS .3 
1 A comprehensive treatment is found in N. Baladi, 
La Pens~e de Plotin (Paris 1970). 
2 See further Baladi, 70-77. 
3 In fact this t~8potwaLS is contrasted with the 
tvav~L6~~S of the passions of Achamoth, who has been 
cut off from Sophia by the horos, terminology which is 
distinctly reminiscent of Old Academic diaresis 
(Hermodorus ape Simple In Phys. 248:2-4 Diels), which 
was also cultivated by the Neopythagoreans (Sextus 
Empiricus X 261ff). Further discussion of this point, 
for which a study of the extensive literature on the 
esoteric Plato would be required, is out of place 
here. Cf. however ~~v tvav~Cav in Plot. V 1:1 :7, which 
may allude to the same diaeretically inspired doctrine 
as the distinction in Iren.: a ~6~~a which begins as 
otherness and ends as contrariness. 
76: 22-23. n sphere. n < ~K DKAOC;. or perhaps ~1T8P L oxf]. 
This astrological metaphor, for which parallels may 
be observed in Corp. Herm.XIII 17 and Papyri Graecae 
Magicae. ed. K. Preisendanz, IV 1014-15, probably 
refers to the Limit. 
76:23-77:11. The fall occurred in accordance with 
the Father's will. This optimistic view of the fall 
is singular in comparison with other Valentinian 
sources. although there is no foundation for 
character~zing these as strongly pessimistic (see 
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note on 76:2-7).1 The pessimist position is explicitly 
rejected in 77:6-11. TriTrac's own position is an 
adaptation of a particular Middle Platonic theory on 
the descent of the souls, namely that attributed by 
Iamblichus ap. Stob. I 378:25ff Wachsm. to the school 
of Calvenus Taurus, who flourished in Athens circa 
145: 2 the souls descend by the will of the gods 
(~oDA~aLv ~wv 68WV; this position is also alluded 
to in Alb. Didask. 178:30 ~oDAf]a8L 68WV) in order 
to manifest the divine life (stc; 68(ac; ~wnc; 81T(08L~LV; 
6801>C; tKcpa(,v8a6aL OLa ~WV 1jJDXWV; cf. [2]lV1 nOYC0N2 ABAA 
1 GTr is an exception to this (cf. Ka. I 340), but 
the strong dualism of that text is for a substantial 
part. I think, attributable to its parrenetic intent. 
2 For the historical evidence see now J. Glucker, 
Antiochus and the Late Academy, Hypomnemata, 56 
(GBttingen 1978) 142-43. 
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MlAHP(:)MA below 77: 5) . The Taurian view was previously 
thought to be singular in Middle Platonism;1 however, 
R. van den Broek has recently identified it in 
AuthLog NRC VI 26:6-20 (VigChr 33.270-72), and its 
further appearance in TriTrac shows that it did 
enjoy a certain circulation, either through the 
influence of the school of Taurus, or, as seems more 
plausible, as a doctrine discussed in several Platonic 
circles. This explanation of the descent, which 
attributes it to the divine will, does not seem 
entirely compatible with the theory that the fall was 
caused by the auto~~my of the soul-aeon, and 
Iamblichus reports them as distinct theories. This 
is probably why the author chooses a negative 
formulation to describe the function of the divine 
will in 76:23-27 instead of the positive Middle 
Platonic formulations quoted above, so as to suggest 
that the Father allows the fall to take place (he 
also has foreknowledge of it: 76:29-30) rather than 
actively causes it. Thus there is hardly more of a 
conflict between divine determinism and free will 
here than e.g. in Origen; for whom see Koch, Pronoia 
und Paideusis, 113ff. This also means that there is 
not such a sharp disagreement with GTr as Ka. I 340 
1 See Festugiere, Revelation, III 77, 219 n. 6; 
Dillon, Middle Platonists, 245-46; ide in The 
Rediscovery of Gnosticism, 359-60. 
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thinks; cf. also note on 76:34-77:1. 
In addition to the idea of the manifestation of 
the transcendent world as a vindication~of the descent 
TriTrac introduces a second divine motive~ that of the 
oikonomia. This word here refers to the Father's 
design for the education of the Pleroma to perfect 
gnosis, and specifically to the realm of the psyche. 
,The latter is the most common of the various applications 
of oikonomia in Valentinianism (Sagnard. Gnose 
valentinienne, 649; Ka. I 340). The present use of 
the term £or a theodicy of the fall (cf. Origen: Koch, 
Pronoia und Paideus'is. 120-21) is not paralleled by 
other Valentinians and is due to a particular 
tendency of this author, cf. note on 76:16-19 etc. 
76:23-26. For the syntax see Introd. pp. 58-59. 
76:26-27. SqNAt carries the full weight of a second 
tense here. I fail to understand the suggestion of 
Sch. that it should be connected with XS line 23. 
interpreted finally. 
76:30-34. This is TriTrac's version of the myth of 
the horos in the Valentinian systems known from the 
Church Fathers. As usual in TriTrac the concept is 
not mythologically personified, and it is thought of 
rather as a power which pervades the Pleroma (cf. 
75:13-14) than one which encircles it. Nor does 
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horos have the actively bisecting power which 
characterizes it in these systems; cf. note on 
77:11-36. Nevertheless the two basic functions 
assigned to the horos in Iren. AH I 3:5, separating 
the Pleroma from what is inferior, and strengthening 
it (cf. ValExp 26:31-34, 27:30ff, where this is 
further expanded upon), are clearly both referred to 
in this passage. 
76:33. Read tA5n20POC (Ka.). 
76~34. Ilfixed ll : Ripp. El. VI 31:6 'TT~'TTY]y8V. 
76:34-77:1. The subject of this sentence may be the 
horos, but is more likely the logos. The point made 
may be a distinciton between the logos as willed by 
the Fater and as originating in him, cf. 75:23-24. 
76:35-36. Ilof the d,.relling of the unattainability" 
is probably corrupt. Read perhaps "of the 
una ttainabili ty, Il deleting NT82W. 
77:1. The final clause introduced by X8KAC8 AN is 
best connected wi th N8AqNFI Ilhe had brought him forthll 
in 76:28. X8 nlWT 68 ••• ijnlwT 76:30-77:1 is then to 
be regarded as a parenthetical remark. 
77:4. ~C~8 appears to be the affirmative counterpart 
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of MACU)S (77:6). (MACU)S must be = MAU)U)S. The aff. 
aor. form is not previously attested, the counterpart 
of MSU)U)S:MAO)U)S normally being O)U)S:CU)S.) However, 
the sentence does not give good sense in the context, 
it would seem to contradict the views expressed in 
the paragraph as a whole, in pa~ticular 76:29-30. 
The sentence has the form of a parenthetic remark 
and may conceivably be a later interpolation (a 
gloss). but emendation may also be considered. e.g. 
to SMACU)S etc., or to S~CU)S SN <EN>ACNAU)WnE EN nEe 
77: 6-11 . The l1 move'men t fl is a te chni cal term for the 
passion in comparable accounts of the fall; flafter 
she had seen the wickedness ... she became ashamed 
and moved ~CAPXEI NU)lnE 2N OYKIM). But the movement, 
tha t is the going to and fro ( nU)SE V fl ApJn NHC II 
13:21-26 (here applied to Gen. 1:2); 1 !tAll spaces 
shook (KIM) and were disturbed Plane (= Error) 
is agitated fl GTr 26:15-19; '1;T]V cp6f30D KCVT]0LV Iren. 
AH 5:4. But the technical character of the term is 
hardly based upon its being a designation of emotional 
agitation, nor can it, in the case of ApJn, be 
explained simply as a paraphrase of 8~Lcp8p80eaL in the 
Genesis text. In the present context the "movement fl 
can only refer to the volitional cause of the fall: 
1 This is cJear from the pArallel version in EG. 
Cf. also Kragerud in NoTT 66.27-28. 
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the desire to act independently, the rushing forward, 
the Tfhighmindedness. ll or what in Irenaeus' account 
is called the tveu~~aL~ and ~6A~~; for which extensive 
agreement with the explanation of the fall of the 
souls in Plot. V 1:1 has already been noted. In 
fact, the soul's self-movement is another aspect of 
the fall referred to by Plotinus in that passage: 
(lines 6-7). 
KCv~aL~. like t~8PO~~~ and ~6A~a (cf. note on 
76:19-21), with which it is closely connected, is 
a term applied to the Dyad in the Pythagorean 
tradition (cf. Krtlm~r, Geistmetaphysik, 322 n. 487), 
perhaps going back to the two-principles doctrine of 
1 the Old Academy. 
77:11-36. The logos is divided. Realizing the 
impossibility of his project the aeon falters and as 
a consequence suffers a split between his perfect 
self and his other ailing part, ignorant and afflicted 
by deficience and oblivion. The idea is also expressed 
by using the metaphors of light, darkness and vision: 
unable to sustain the light the aeon looks down, 
inclines downwards, and creates shadows, likenesses 
and imitations. The elements of each theme correspond 
roughly to one another in the following way: 
1 Cf. e.g. Krtlmer, 196 n. 5. Note the play on 
the opposition a~aaL~/KCv~aL~ in Iren. AH I 5:4. 
Failure to attain the 
unattainable 
Faltering 
l 
Division 
being beside himself 
'/ 
Ignorance. oblivion 
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Inability to sustain 
the light 
t 
Looking down 
~ 
Turning 
Shadows etc. 
Like other Valentinian writers dealing with the origin 
of the material the author thinks in terms of a 
semantic development rather than a definite chain of 
causality. The factors between the arrows merge into 
rather than effect one another. Thus the "sicknesses" 
correspond both to the suffering of the split 
(77:21-22) and to the inferior part of the result of 
the split.--In Valentinianism this division corresponds 
to the separation of the higher and the lower Sophia 
in the main systems of Irenaeus and Hippolytus, and 
to Christ!s cutting himself off from the inferior 
part of Sophia's emission in Iren. AH I 11:1 and ExcTh 
32-33. Philosophically it corrsponds to the descent 
of the lower part of the soul into matter, and also 
to the production of the primordial material substance 
itself. The passage is best commented upon 
systematically: 
Failure to attpin the unattainable (77:15-16. 
25-27.32-34.35~36): see no~e~ on 75:19-21 and 
76:6-7. 
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Inability to sustain the light (77:18-19.26 
6N6(uQ/f ABAA): This idea did occur in some Valentinian 
accounts of the fall, as is attested by Cyr. H. 
Catech. VI 18, Didym. Trin. III 42 (noted by Ka.). 
As Ka. aptly remarks, joining an earlier observation 
by Quispel,1 the theme is found already in Philo's 
descriptions of the human mind's attempt to reach 
God. Equally important, however. is the fact that 
it occurs in Plotinus l account of the fall of the 
souls (modelled upon the Phaedrus) in V 8:10:4 
tG~pa~~Gav LOSLV oD OSODV~~tvoL ola ~ALOV. A direct 
connection with Phil~ is therefore not to be assumed. 
Faltering (77:20.22-23.32), lit. lIbeing of· two 
hearts (minds)ll: precise Gk. Vorlage is uncertain, 
but comparable as descriptive of Sophia's first 
reaction upon realizing her failure is Iren. AH I 2:2 
tv ~OAA~ ~avD aywvL ysv6~svov = ~ou tK~A~K~OD tKstVOD 
eau~a~oc;; ~K~A~i;LC; aI-so ib. 2:3. a~opta 4:4; also cf. 
5:4~ ExcTh 48:3; Hipp. EI. VI 32:5; see also Orbe, 
Espiritu Santo, 418-20. 
Division (77:21.23),. Ilbeside himself ll (77:30-31, 
cf. ti;(G~~~L Iren. AH I 2:3, 4:2). This corresponds 
to the separation (XWpLGeSCG~C; ••• a~'aD~~C; 
a~OpLGe~vaL) by the horos of the irrational tveU~~GLC; 
and ~aeoC; from Sophia, who is then restored to the 
Pleroma, Iren. AH I 2:4.5, 4:1; and to the separation 
1 G. Quispel, Gnosis als Weltreligion (ZUrich 1951) 
86. 
of Sophia's abortion in Hippolytus (oLaCpsoLS EI. 
VI 31:2. a~oxwpC~SLV ib. 31:4). Whereas in these 
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two systems the myth is duplicated by turning what is 
separated from Sophia into a second Sophia, whose 
passions in turn are cut off to become the matter 
from which the world is created (cf. note on 
88:23-25). Iren. AH I 11:1 has a simpler version: 
Sophia emits Christ "with a certain shadow." which 
Christ proceeds to cut off from himself (a~oK6*av~a) 
before ascending to the Pleroma. Theodotus (ExcTh 
32-33) gives a similar version: here the word 
a~O~O!-1CC1 used of the demiurge in 33:4 refers to the 
fact that he derives from passion which is cut off 
from its object, the Pleroma. The term also occurs 
in ValExp 34:38: here Sophia is cut off (AC~ATC 
ABAA) from her syzygos. These texts show the 
persistent occurence, and hence the importance of 
the concept in Valentinianism. However, the 
originality of TriTrac's "psychological" interpretation 
of the term should be pointed out: Whereas in other 
versions the division is caused by an external agent 
(the horos) or by the superior part separating itself 
from the inferior, in TriTrac it is produced directly 
by the "schizophrenic" nature of the passion-experience 
itself. 
Parallels are also found outside Valentinianism: 
In HypArch NHC II 95:9-15, and NHC II, 2. 98:17-27 
Sophia's product comes to exist as a shadow and 
darkness on the lower side of a veil separating the 
transcendent world from the nether regions. Poim. 4 
also describes a separation of light and darkness: 
on this 
text see Festugiere, Revelation, IV 40-43. 
This notion of a division whereby the first 
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source of matter is cut off from the divine plenitude 
probably comes from a Neopythagorean theory of the 
derivation of the principle of matter from the One: 
Moderatus ape Simple In Phys. 231:7-12 Diels: 
o 8vLaLos A6yoS ••• Ka~a 0~~p~0LV au~ou tXruPL0S 
[Zeller, Festugfere; tXrup~0S MSS] ~~v ~o06~~~a 
~av~wv aD~~v 0~sp~0as ~wv aD~ou A6ywv Kat sLowv. 
~ou~o 08 ~o06~~~a tKaAs0sv [~op~ov Kat ~oLatps~ov 
Kat ~0x~~a~L0~Ov. 
The division refers to the deprivation of rationality 
which the production of the fundamentally negative 
material principle requires. Festugi~re, Rev~lation. 
IV 38-40, has pointed out the affinity between this 
text and Iambl. Myst. VIII 3 DA~V 08 ~ap~yaysv 0 6soS 
produced the principle of matter by cutting it off 
from the principle of substance. The notion of a 
oLaxwpL0~6S of the Dyad from the Monad also appears 
in the arithmological tradition, cf. Kr~mer, 
Geistmetaphysik, 320 n. 479. 
Looking down ("towards the BA®O(" 77:19-20) and 
< 3£ ~ 3£,~) "turning" (77:22. probably VSU0LS or PO~'I are 
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Platonic terms which refer to the descent of the soul 
into matter; Poim. 14 ~ap8KD~sV (of Primal Man), 
Numenius fro 11 des Pl. = Euseb. Praep. Ev. XI 18:3 
~~V DA~V ~A8~SLV; in inferiora respicit Mar. Vict. 
Adv. Ar. I 61:15; for VSDSLV and vsi3c)Lc;, p8~SLV and 
po~~ (Plato Phaedrus 247b4) see Lewy, Chaldaean 
Oracles, 293-95 esp. n. 136; note that VSDSLV is used 
by Plotinus to describe the fate of the Gnostic Sophia 
in 1 II 9:10:19. With ~aeOC; as matter is to be compared 
the use of ~De6C; in OrCh fro 163 des Pl. = p. 62 Kroll 
= Dam. Princ. II 317:4 Ruelle and subsequently in 
Neoplatonism (Lewy".,296 n. 139). 
Shadows, likenesses and imitations (77:16-17) are 
the products of the solitary act of the fallen aeon. 
Cf. ExcTh 32:1, Clem. Strom. IV 90:2: what is produced 
by a single aeon is images, cf. Iren. AH I 13:6; K8vw~a 
yvw0swC; sCpya0a~o, o~sp 80~t 0KLa ~oi3 'Ov6~a~oc; 
ExcTh 31:4; 0KLa also designates· the inferior part of 
Sophia's emission in Iren. AH I 11:1; 8V 0KL[C; Kat 
35:28-29, 36:12-13 llshadows ll and lllikenesses ll describe 
the material cosmos. These terms are designations of 
matter, like the tldark-glowing world fl of the Oracle 
cited above, llbeneath which is spread the Deep, for 
1 Cf. also Festugiere, Revelation, III 91-92; 
Hadot. Porphyre et Victorinus, I 186 n. 3; Orbe, 
Espiri tu San to, 386 n. 1. Cremer, Chaldliiscb:e Orakel. 
82. 
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ever devoid of structure and form~ dark all round~ 
foul, joying in images (sLOwA.OXapf]S)1I tr. Lewy. Even 
closer to Valentinianism~ however, is the description 
of the descent of the soul and the creation of matter 
in Plot. III 9:3: the partial soul is able to move 
either towards the universal soul and be illuminated 
by it; or downwards towards non-Being: this happens 
when its will is turned towards itself (~pOS aD~~V 
yap ~ODA.O~~V~, cf. note on 76:9-12). In the latter 
case "it produces its lower, an image of itself--a 
non-Being--and so is wandering into the void, stripping 
itself of its own determined form. And this image, 
this undetermined thing, is blank darkness (~O 
~s~'au~~v ~OLSr SrOWA.OV a~~~s, ~O ~~ 5v, ••• Kat 
~OD~OD ~O S'COWA.OV ~O a6pLa~ov ~6,v~~ aKO~SLv6v)" tr. 
MacKenna-Page. The same doctrine occurs in V 
2:1:18-21: lIits [the Soul's] image is generated 
from its movement [cf. note on 77:6-11]. It takes 
fullness by looking to its source; but it generates 
its image by adopting another, 1 a downward. movement. 1I 
The self-centering of the will as the cause of the 
movement, the inclination downwards, the subsequent 
creation of images as the material principle of the 
cosmos, the identification of the descent into matter 
with the actual creation of matter--all these elements 
1 Cf. Hadot, I 182 n. 2-3; D. O'Brien in Le 
Neoplatonisme, 113-46, esp. 127-28. 
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are shared between the Plotinian and the Valentinian 
accounts of the fall, indicating a common Middle 
Platonic source-basis. Another version is found in 
Poim. 14: Desiring, like the Gnostic aeon, to create 
by himself, Primal Man looks down, his image is 
reflected in the water and his shadow upon the earth, 
and he descends to be united with Physis. There matter 
exists prior to the descent and is not actually 
produced by it--the image-shadow being distinct from 
Physis, in which it is merely reflected--as in 
Plotinus and Valentinianism. 
Now the adventure of the erring aeon in 
Valentinianism results in a separation of the 
spiritual element of the aeon from that part which 
has become subject to passion. Our hypothesis is 
that this idea of a division is based upon a certain 
Neopythagorean representation of the derivation of 
the material principle, the Dyad, from the One. 
Plotinus. who analogously to the Valentinians derives 
matter from the fallen soul, and also conceives of 
the fall in terms of the procession of the Pythagorean 
Dyad, does not adopt this idea in his account of the 
descent. But it seems that he ~ay have known and 
rejected the application of the concept of division 
to the soul. for precisely when speaking of the 
creation of matter by the soul he emphasizes that 
"nothing, however, is completely severed from its 
prior (ODOSV os ~OD ~po aD~oD a~~p~~~aL 
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oueS' O:rrOT8TfJ, IlTa ~ )" V 2: 1 : 22;· thetre> is no, break tin .'1 
the flow of emanation (cf. also Sleeman-Pollet, Lex. 
Plot. S.v. a~OT8fJ,VS~V). However, such an application 
of the idea can be attested in the Platonist tradition, 
interestingly in the pythagoreanizing Numenius, who 
in the already cited fro 11 des Pl. speaks of a 
separation of the second and third gods caused by 
matter: 
The second and third god is one; but brought 
together with matter, which is dyad, he unifies 
it, but is split by it, because it has a character 
of desire and _is flowing (ox(~sTa~ eS~ ~~'auT~S, 
t~~eUfJ,IlT~KOV ~eOS tXOUOIlS Kat PSOUOIlS). Not 
being with the intelligible (he would then be 
with himself), by looking towards matter he 
becomes preoccupied with it and forgets himself. 
He touches the sensible, handles it and lifts it 
up to his own character, having directed his 
desire towards matter. 1 
For Numenius there is no question of a derivation of 
matter as such, as he strongly holds the material 
principle to be unoriginated. In this text, however, 
matter and the soul by their contact receive each the 
character of the other: as matter is unified by the 
oneness of the second and third god, so this is divided 
by the dyadic nature of matter. This dyadic nature is 
further qualified as desire and "flowing"; the latter 
1 In the following interpretation we are 
substantially in agreement with Kr~mer, Geistmetaphysik, 
79-80. 
characteristic derives perhaps from Xenocrates 
(Kr~mer), the former is common in connection with 
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the Dyad (t~LeD~LK6v Lydus Mens. I 11, 6p~~ and ~6A~a 
frequent). As it bends over matter in desire the 
soul acquires the dyadic nature of matter, and its 
separation from the intelligible can be described in 
terms of the cutting off of the dyad from its source. 
Taken together, then. the testimonies of Numenius and 
Plotinus suggest that applying the theory of the 
derivation of matter by a "cutting off" to the fall of 
the soul is not a Valentinian, or Gnostic, invention, 
1 but was already us~~ by the Neopythagoreans. 
Sickne~ses originate in the faltering (77:28-32); 
the split which follows the faltering is already a 
suffering (77:21-22). Passion is a polyvalent concept 
in Valentinianism; in the accounts of the fall (1) it 
can be a technical designation of the fall as a whole 
(Iren. AH I 2:3, ExcTh 30:2); (2) in Iren. AH I 2:2 it 
describes the volitional cause of the fall (tveD~~oL~ 
= ~aeo~), in this context it is close to the Pythagorean 
~6A~a etc.; (3) in AH I 2:2.4. however, 1TaeO~ is also 
employed for Sophia!s reaction upon seeing the 
unintended effect of her desire, similarly in Hipp. EI. 
1 That Numenius' oxC~8~aL is to be related to the 
text from Iambl. Myst. VIII 3 quoted above, has been 
observed by des Places I n. 5 to fro 11 (p. 107). In a 
more general form the doctrine reoccurs in Corp. Herm. 
X 15 oLaADoaoa (sc. TJ 1jrDX~) 08 8aD~~v. 
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VI 31:2, also cf. ApJn NHC II 13:13-14:1 parr., NHC 
II, 2, 99:29-30; (4) finally it can describe the desire 
of the Sophia who is cut off from the Pleroma, for 
formation and union with her syzygos (i.e. the lower 
Sophia in Iren. and Hipp., ExcTh 33:4) here it 
primarily refers to the negative, deficient nature of 
matter, cf. ~ou ~aeODS ~OU Da~8p~~a~os Iren. AR I 
18:4. The usage in Tr~Trac in this passage is related 
to (3), the split being a suffering, but also to 
(4), since the outcome of the split is a deficient 
offspring. In fact, the way in which the origin of 
the sicknesses is f6rmulated in 77:25-32 seems to 
imply a deliberate rejection of interpretation (2): 
the desire of the aeon is not itself the passions; 
these only arise subsequently. 
Correspondingly the words "became firmTl (77:27), 
which refer to the concretization of the desire 
(volition) of the fallen aeon (cf. ApJn NHC II 10:2-3 
parr.; NRC II, 2, 98:17-18) are used neutrally, 
including both the superior and the inferior part of 
the aeon's emission, and not to describe the 
materialization of the passions, as in GTr 17:11-14 
(pace Ka.) and Iren. AH I 4:5 ~K~LKa .•• KaL ODva~a. 
Oblivion and ignorance (77:22-25; probably 
< ~A~e~ and ~ayvoLa or ~ayvwaCa) is the cognitive 
counterpart to the shadows and images. It arises 
from the separation: Cut off from its superior self 
the soul is ignorant of itself and its origin; cf. 
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Corp. Herm. X 15 oLaAuaaaa (sc. ~ ~uX~) os 8au~~v 
8Y8VV~ A~e~V; for the double ignorance cf~ Plot. V 
1:1:3 ~yvo~aaL Kat tau~&s Kat 8K8tvov (sc. God the 
Father), cf. lines 10-11; also GTr 17:10ff and Sagnard, 
Gnose valentinienne, 627-28. As descriptions of the 
state of the fallen soul these terms derive from Plato's 
Phaedrus 248c, 250a (A~e~); they are frequently used 
in this sense in the Platonic tradition: Lewy. 
Chaldaean Oracles, 190 n. 53. 
For the further commentary on this section I 
revert to the order of the text. 
77:11-14. For the self-generation see 75:2-3. "a 
perfect single oneil: cf. 75:22. The product possesses 
the monadic perfection of the Father, whom it 
glorifies. Comparatively, the superior part Df 
Sophia's emission in Iren. AH I 11:1, i.e. Christ, 
is called a~v8u~a~LK~ u~6a~aaLS ; elsewhere this point 
is not stressed. 
77:16. Emmel reads 2~ OYTS20. 
77:17. Emmel reads M[N]2SNSlbWAON. 
77:21-22. Reading M/[~]~ (Sch., but interpreting the 
word as object complement. not prepositionally). 
77:23. Probably emend to OYB~G <AC~nG>. 
77:25. Emending to <)\'1n>GT~OOn (Ka.). --lIhis 
raising himself upwards ll : cf. 62:23, 68:20. 
77:31. GAY~nG: Perfect II; see Introd. p. 48. 
77:33. Emend to nl/TMTPG~TG20 Mnl20Y TOOTq (z); 
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read probably "his not attaining the approaching of 
[~t~L~a~8rV or ~t~LX8Lp8rV' cf. 75:18-19, 76:6-7] 
the glories." 
77:35. IIThat": possibly "him," i.e. the Father. 
77:37-78:28. The ascent of the superior part. 
78:2. "hastened upwards. II probably < ~a~8u68LV or 
~ ~8Uy8LV. In symmetric contrast with the sinking 
downwards, the V8U8LV and p8~8LV, these terms refer 
to the soul's liberation from matter and its ascent 
towards the intelligible in Platonism; cf. Norden, 
Agnostos Theos, 107 with n. 2; Lewy, Chaldaean Oracles, 
ch. II notes 395, 396 and 403; Festugi~re, Revelation, 
III 120 n. 1; Tardieu in The Rediscovery of Gnosticism, 
I 203. The source of the idea is Plato Theaet. 176ab 
(Norden). In Valentinianism it is used in a general 
sense ExcTh 78:2 ~OD a~8u6008V. GTr 41:7. Iren. I 
16:2, and in the special sense with which we are 
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concerned here, in ExcTh 33:3 XpLa~oD ••• ~O avo(KsLOV 
~~yov~Os. similarly ValExp 33:36 nWT ~Tns, cf. 32:38; 
here the closely related version in Iren. AH I 11:1 
has &vaopa~srv, which is repeated in Iren. AH I 4:1 
(Christ leaves Achamoth) and Hipp. EI. VI 31:8. 
78:2-3. lito that which was his," probably < 3E~O 
3E 3E , 3E~~ ~OLOV' or, perhaps, ~a vuLa; cf. Iren. AH I 21:5 
~ops~o~sv ~a~Lv SLS ~a ~oLa, o6sv t~~~u6a; same source 
in ..1 ApocJas NHC V 34:8-9, also GTr 21 :12-13.22-23, 
22:19. 
78:3. !fkinll: As Coptic regularly only employs the 
masc. form of Gk. adjectives of the 3rd declension 
(B5hlig, Lehnw5rter, 128) nlCYNrSNHC may represent 
either ~O auyysvtS or 6 auyysv~s. The former would 
mean practically the same as ~O tOLoV (cf. Plot. V 
1:1:34-35), the latter could refer to the aeon 
superior to the fallen one (74:30ff), the one who 
draws me aeon to himself in 78:24 (cf. note). At 
any rate the ultimate source here seems to be Plato 
Tim. 90a ~poS 08 ~~v tv oDpavQ ~uyysvs(av &~O y~s 
'h~a:S a'C ps LV. 
78:4. "abandoned": Ka~a~s(1jras ExcTh 23:2, 32:3; Iren. 
AH I 4:5 Ka~a~L~6v~oS; Hipp. EI. VI 32:3 &~o~L~6v~oS. 
78: 5. !f deficiency,!f < 3EDa~tpY)~a, is another 
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f t d d " V 1 t"" " 1 many- ace e wor In a en lnlanlsm. Here it 
describes the nature of the erring aeon's volition. 
cf. below 78:13-17. 
I conjecture that there was no additional text 
after ~TA and that the traces of ink visible on the 
photographs are merely blottings from the facing page. 
78:6. Ka. [2N] at the end of the line is both 
unnecessary and breaks the general profile of the 
right hand margin. 
78:6-7. "fantasy":" cf. 78:32-35; like "shadows. 
likenesses" etc. 77:16-17. "fantasy" describes the 
unreality and negativity of matter. Also cf. Iren. 
AH I 13:6 CPC1V17CWLC1088L0C1 (of Sophia) with Ka. 
78:7-8. "as not belonging to him!!: 6,VOCK8LOV ExcTh 
33:3. 
78:11-13. Cf. Iren. AH I 11:1 (xPL0170V), C1178 [pp8VC1 
U~UPXOV17C1, ••• 6,VC10PC1~8LV •••• 17~V 08 ~~178pC1 
urr0017U08WS ... ; this becomesK8vw88LoC1v 170D aopu17ws 
C1D17~ oDv6v170S ~6YOD, 170D1780~LV 170D XPL0170D in the more 
1 For a study see Booth, K.N., "'Deficiency': A 
Gnostic Technical Term," Studia Patristica, 14, Part 3, 
= Texte und Untersuchungen, 117 (Berlin 1976) 
191-202. 
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developed version ib. 4:1. The weakness (aa6svs~a) of 
the soul which is united with matter is also a 
Plotinian theme (I 8:14). Contrary to, and perhaps in 
opposition to the Gnostic view. Plotinus regards the 
weakness as caused not by a privation, but by the 
accretion of matter. For the association of "weak" 
and "female" cf. Kap1Tov aa6svfj Kat 6fjAl)V ib. 2:4, 
similarly ExcTh 67:1; for the weaker sex in general see 
Bauer. WBrterbuch, s.v. aa6sv~s 1.b.; TWNT I 489:23-26. 
78:13-17. The effect retains the nature of its cause, 
cf. 69:4-10. The deficient cause is the presumptuous 
thought: MEOYE "thought!! corresponds to the ~v6~~na~s 
of Irenaeus' main system and the ~vvoLa of ExcTh 32:3, 
33:3, cf. ExcTh 22:7 ~vvoLa ~ou ua~sp~~a~os, and note 
on 75:27-76:2; 1::ICE N2HT "presumptionll belongs to the 
same semantic field as ~6A~a, cf. note on 76:19-21. 
78: 14. Restoring t:-J[EY] (Sch., Emmel). 
78:15. Reading N<61> NETA2~[nE (Ka.); cf., with due 
caution, Kahle, Bala·izah, ch. VIII, § 79 Ae. 
78:20-22. After its ascent the superior part becomes 
wiser than before: ~1T~a~ps~av~a SLS 8al)~OV Kat 
1Ts~a6sv~a O~~ aKa~aAn~6s ~a~~v 6 1Ta~~p Iren. AH I 
2:2; ~fjs ~ou 6w6sKa~Ol) aLwvos 1Ts(asws ExcTh 31:2. 
TriTrac combines this theme with that of the 
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recollection of one's origin and true being (ava~v~aLS 
etc., cf. Theiler, RAC VI 46-47), which recurs 
several times below (cf. Ka. II 312 s.v. P nMSYS) in 
connection with the conversion upwards. Its structural 
semantic opposite in the present passage is the oblivion 
and ignorance of 77:23-25. 
78:21. Restoration after XS is uncertain (cf. Emmel); 
perhaps [A. q. 
78:23-28. Anticipation of 86:23ff. 
78:24. ffthat which drew •.. ,I! i.e. probably the 
Pleroma, cf. 86:21; but one may also see here a 
reference to the aeon superior to the fallen one and 
transla te: "he who drew ... , I! cf. note on 78: 3. 
78:28-80:11. The nature of the inferior part of the 
logos' emission: (1) the unreality of the material 
powers (78:28-79:16), (2) their vainglory and division 
(79:16-80:11) . 
78:33-34. Cf. 77:16-17, and note on 77:11-36; 
further, note on 78:6-7, and GTr 28:27 I!shadows and 
fantasies.!! 
78:34-35. Cf. note on 78:11-13. Also cf. Iren. AH 
I 4: 1 1:"013 Ka1:"aA L'IT6v1:"oS a ln1-jv cpw1:"6S' Here CPWS = 
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A6yoS = Xp~oL6S as the separated and absent formative 
cause. 
78:36-79:4. Cf. GTr 28:16-20: Matter is not brought 
forth (GTr: it has no root. cf. 17:29-30; it was not 
manifested, 17:36-37) the nature of its existence is 
purely negative. Cf. also 80:30-81:3. 
79:3-4. Cf. Iren. AR I 7:1 ~aoav UA~V ••• sts LO 
~~K8L'sIvaL XWP~08LV (Ka.). 
79:4-10. The mate~ial powers subjectively exist by 
assuming the names and beauty of the Pleroma of which 
they are imitations. That the material powers assume 
the names of the aeons (cf. also 70:37-71:7) is 
probably also the meaning of GPhil § 13: 
The archons wanted to deceive man ... They took 
the name of those that are good (and) gave it 
to those that are not good. that they might deceive 
him by the names ... 1I tr. Kuhn in Foerster-Wilson. 
A similar idea is found in ApJn: NRC II, 12:26-33. 
cf. BG 40:19ff. The idea was used by Valentinus 
himself. in a fragment in Clem. Strom. IV 89:6-90:1 
on which the present passage now casts additional light: 
The world is the living aeon's 8 t KWV, whose deficiency 
is filled by its assuming the name of its model ( OD 
LO DO~8p~oav tv ~Aao8~); the unauthentic character 
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of the world refers to its secondary, derived, nature. 
This secondariness is the deficiency which in 
Valentinianism characterizes the negativity and 
nothingness of the world (the term "shadow," or 
"shadows." refers to this, see note on 77:11-36; cf. 
GTr 17:23-25: the ~ha0~a is nothing). The 
appropriation of the name of the model, however, 
disguises this deficiency. This is also the meaning 
in the present passage: By assuming the names of 
the aeons the material powers try to compensate for 
the fact that they are negatively derived shadows 
and likenesses wi th"no authentic Being. 
79:5. ST~OOn: Emendation to SY~OOn (Present II) 
seems unavoidable. 
79:7. Restoring SYCAS]IASIT; for the amount of 
documented text cf. Emmel. 
79:12-16. Ironically, the material powers, which are 
not originated in the proper sense because they only 
exist negatively, conceive of themselves as the only 
things in existence. Cf. NBC II, 2, 100:29-33: 
When the ruler (Ialdabaoth, representing matter] 
saw his greatness--and he saw only himself; he 
did not see another one except water and 
darkness--then he thought that [he] alone 
existed; 
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the blind arrogance of the world-ruler in general is 
a common Gnostic theme (ApJn NHC II 11:19-23. HypArch 
86:27-87:4. 2TrSeth 53:28-31, Iren. AH I 5:4). 
79:16-80:11. The nature of the material powers is 
the inverse of that of the aeons of which they are 
shadows: whereas the constitutive dimension of the 
Pleroma is the mutual assistance of the aeons, and 
their unity. the material powers are characterized 
by their rebelliousness, strife and disagreement. 
This reflects their origin, as they are derived 
from the presumptuous individualism of the erring 
aeon and his subsequent division. The 
presentation here is built upon descriptions of the 
fallen angels and their bad government of the world 
in the Jewish-Christian and Gnostic tradition 
(references below). However, the author here 
describes a pre-cosmic state, a disorderly chaos 
which is not alien to certain philosophical 
conceptions of matter. Platonists generally 
considered the formation of the world not merely as 
a shaping of a neutral matter, but as the bringing 
to order of a previously existing &~a~Ca and aKoa~Ca 
In De facie 926ef Plutarch connects this Platonic 
chaos with the Empedoclean VSrKOS: in the pre-cosmic 
state the elements repel one another, and this is 
mythologically represented by the war of the 
. t 1 glan s. Also the poets knew of a pre-cosmic chaos 
characterized by strife and discord; best known is 
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Ovid Met. I 9 Q£g bene iunctarum discordia semina 
2 
rerum. Whereas the type of cosmogony to which these 
texts belong is probably Platonic,3 the notion of 
strife seems ultimately to derive from Empedocles, in 
whom both Plutarch and later Platonists took a strong 
interest. 4 By representing pre-cosmic matter as a 
chaos of mutually struggling powers the author of 
TriTrac therefore remains within the conceptual 
framework of Platonist physics. in spite of the fact 
that he employs for" this purpose the language of 
1 This allegory is attested elsewhere and may go 
back to Empedocles himself; cf. Bignone, Empedocle 
(Turin 1916) 599 n. 1, followed by O'Brien, Empedocles
' 
Cosmic Cycle (Cambridge 1969) 228 n. 4. A somewhat 
similar interpretation of the Titans is given by Celsus 
ape Orig. Q. Celsum VI 42. 
2 For parallels cf. F. B5mer, P. Ovidius Naso: 
Metamorphosen, Buch I-III (Heidelberg 1969) 17-18, 
19-20. Also in the cosmogony of the Strassbourg 
papyrus 481 (iv A.D.) the demiurge commands the 
elements to cease their strife (~pLS): D.L. Page, 
Greek Literary Papyri (Loeb Class. Lib.) I 544-45; 
Spoerri, Spgthellenistische Berichte, 45-46. 
3 Cf. Spoerri, 107ff. 
4 On the Neoplatonic interpretation Love/Strife = 
Unity/Plurality (first instance Hipp. EI. VII 29) see 
e.g. O'Brien. 100-01. Also cf. Plot. IV 8:1:20: the 
fallen soul becomes a slave to ~aLvo~8v~ V8CK8L. 
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apocalyptic cosmology. However, the emphasis placed 
on the notion of struggle in connection with matter 
seems to be caused by a desire to merge the concept 
of matter in general with that of maleficent demons; 
this identification is not infrequent in later 
Platonism, see Lewy, Chaldaean Oracles, 304-08, 
375-94. 
79:16-20. The rebelliousness of the powers. The 
argument is slightly forced, as the material powers 
are ignorant of what exists before and above them 
and therefore have ~ot in the proper sense revolted 
against it: this incongruousness shows that the 
author is here incorporating traditional material. 
In fact the a~8!e8La and a~OG~aGLa referred to here 
is that of the fallen angels in the apocalyptic 
tradition; cf. Michl, RAC V 80-82, 91, 188-93 Maier, 
ib. IX 630-31, 671; Kallis, ib. 702-03; Lampe, Lex. 
s.v. a~OG~aG(a 1.a. 
79:20-32. The mutual strife of the powers: Cf. 
AscIs 10:29, Simonians in Iren. AH I 23:3 = Hipp. 
El. VI 19:6, and Sethians in Epiph. Pan. XXXIX 1:2-5; 
Danielou in Le origini dello gnosticismo. 448-56; 
K. Beyschlag, Simon Magus und die christliche Gnosis 
(Tlibingen 1974) 203-05. 
"vain love of glory" 79:22-23 probably 
< ~K8vooo~(a. This word, which is common in 
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discussions of ethics (cf. F. Wilhelm, RhM 70.188 
[reference in Bauer, WBrterbuch. s.v.]; Lampe, Lex., 
s.v.), is given a peculiar interpretation in the 
following: The material powers possess the glory of 
the aeons (just as they possess their names) in the 
negative way (K8V6S) proper to their unreal existence 
as shadows and images. This glory is the Ylcause" of 
the systasis = the world, because the world is the 
image of the Pleroma. 
79: 26. Reading s: ?NThNTN. 
79:27. Emending to A<Y>9ITOY. 
79:27-29. Cf. Iren. AH I 23:3 quoniam unusquisque 
eorum concupisceret principatum: OLa ~O ~LAapX8LV 
aD~ODS Hipp. El. VI 19:6. 
79:28. MnOYS noys: cf. Introd. above p. 38. 
79:29-32. The powers reflect the hierarchical 
structure of the Pleroma (e.g. 69:41-70:19), but the 
effect of this structure is inverted, as it provokes 
conflict rather than mutual love. 
79:34-35. In spite of Ka. no emendation is necessary 
here: ThNTN may refer to the model as well as to 
the copy, and in fact does so here; the plural NSY is 
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grammatically incorrect, but is to be understood ad 
sensum, the model as well as the copy is a plurality. 
79:34-80:1. Cf.64:15-22. "a pledged son" seems to 
refer to the unauthentic nature of the material 
powers' procreation. However, the text is not entirely 
certain. since 1.YWas a variant of SYW is not previously 
attested in Subachmimic, only in Fayyumic, there is no 
supralinear stroke over N (this occurs elsewhere in 
TriTrac, however), and a connective particle is 
expected in 80:1, thus one should perhaps read [NJ1.YW. 
80:3. I restore 1.8~A·ijn~[SI, as Attridge and Mueller 
in NHLE apparently do. 
80:3-11. The material powers become the origin of 
all strife and discord. For the demonology cf., for 
Judaism, the texts quoted by Maier, RAC IX 629; for 
Hellenistic traditions Lewy, Chaldaean Oracles, 
304-08. 
80:7. I restore £2N1.[nOCTA]THC with WZ and NHLE; 
. ----
cf.79:18. 
80:11-81:26. The conversion of the logos. 
80:12. "cause": cf. 75:37. 
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80:13-14. P ~noPlc must be caused by confusion between 
p ~noPI and P ~noPlces (cf. B5hlig. Lehnw5rter, 217). 
For the &~opLa as an element of the suffering of 
Sophia see note on 77:11-36, concerning the "faltering. 1I 
The relevant Valentinian passages are quoted by Stead, 
JTS N.S. 20.83. !l even more!!: the emotion suffered 
by the logos when it sees its offspring is the same 
as that described in 77:20-22.30-31. !!dumbfounded!!: 
probably < ~t~La~avaL or ~~K~A~K~OS sIvaL (Iren. AH 
I2:3, 4:2). 
80:16. Restoring ~'[YnJwO)S with MPIVZ and NHLE. 
80:17-19. For the &~a~Ca and the ~apax~ of the evil 
demons cf. Corp. Herm. XVI 14. Iambl. Myst. II 3. 
80:19-24. Having itself lost its formative element 
the logos is unable to impose order on the chaos (cf. 
78:11-13). 
80:22. ~TSK~C: The context gives no antecedent for 
the fern. suffix. Most probably the gender of the 
su~fix is due tbimperfe~ttfarisl~tion: the suffix 
reflects an at~~v which referred to a fern. noun which 
is rendered by the caus. info in 80:21, e.g. ~LAovsLKCa. 
80:23. Reading n~THP~ ~YW n~~[wJK. Emmel: n~THP~ 
~YW n~x[1 JS[sJ. but cf. 78:10 SQXHK. 
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80:31-32. "such an unstable state," this refers to 
the &~opCa just mentioned above. 80:13-14. Cf. also 
77:28-36. 
80:32-33. IIhe no longer ::tried to' bring forth": understand 
!.'he was',no'longer capable of bringing forth"; a period 
pf perfect"pleromatic procreation prior to the fall 
was denied'in 76: 16-23. 
80:34-35. Although in a sense "gone forth II from the 
Pleroma (80:27-28), the material powers are not 
~pof3oA.aC; cf. note 'on 78:36-79:4. 
80:35-36. MS reads II those who exist in the Pleroma 
of glory, which has come into being ... ,11 but it seems 
preferable to emend to <N>2NnAHPOYMA (following a 
suggestion made by Ka.). 
80:37. SPSAqSINS: a Perfect II form, see Introd. pp. 48-49. 
81:1. Transcribing [ABJ9A <N>2Nf2ISMNT6WB (Facs.). 
21 may be explained as a not completed, uncancelled, 
dittography of 2N. For the IIweakness ll (&Oe~V8La) of 
the fallen aeon and its offspring cf. note on 
78:11-13. 
81:2-3. lIimpeded H sounds technical here; cf. Plot. 
I 8:14:44-46: the soul which falls into matter and 
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becomes weak (aoeSVSLV) is impeded in the use of its 
faculties by matter (KWADODO~S DA~S). 
81:4. "of this disposition~" i.e. inherent in it. 
ff'thi s condition II refers to 11 such an uns table state II 
81:31-32. o~aeSOLS hardly refers to the Pleroma~ as 
all translations seem to imply: the Valentinians 
regularly apply this word to faculties and qualities 
(of the Father: Ka. Index, s.v.; Iren. AH I 12:1) or 
states of mind (of the falling aeon: Iren. AH I 4:1, 
ExcTh 45:2)--the latter usage is that found here. 
81:8. ~ is probably an erroneous anticipation of 
~ in 81:10, committed by either the translator or 
a copyist. 
81:10-26. Whereas the main Valentinian systems 
reported by the Church Fathers generally follow the 
pattern 
Passions 
TriTrac has 
> 
iOcondemna tion} KptOL<; Wrath 
Conversion 
1 
t'TrL orrp ocp f], 
Conversion 
1 For details cf. Stead, JTS N.S. 20.83. The 
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TriTrac does not differentiate the passions, but makes, 
on the other hand, a distinction between two moments 
in the process of conversion: conversion is preceded 
by condemnation of the passions and their product. 
Although absent from other Valentinian versions of the 
myth that we possess, the condemnation (Ka~aYLvwaK8Lv ) 
is attested in HypArch 95:15-16; NHC II, 2, 103:35 etc. 
Unlike other Valentinian systems TriTrac also 
distinguishes the conversion from the remembrance 
and supplication (below 81:26ff). The passions are 
essentially hylic. whereas the conversion is psychic; 
from it arises the ~od and the religion of the Jews and 
their scriptures. This also applies to TriTrac: 
conversion, "the law of the judgment,I' condemnation 
and wrath characterize the lower group of psychic 
powers (97:32-36; the higher one deriving from the 
remembrance and supplication). 
The theme of the t~La~po~~ (which probably is 
the Vorlage of niNOYOY2 ~20YN 81:20) and the ~8~~voLa 
(ValExp 34:23, Clem. Paed. VI 32:1, cf. GTr 35:22-23) 
is another example of the Valentinian merging of 
Jewish-Christian and philosophical vocabulary: While 
extension of the term ~~eOS varies. It sometimes 
includes the conversion (Hipp. El. VI 32:5-6); in 
other instances this is avoided and the term 6L~e8aLS 
is used for the conversion (Iren. AH I 4:1, ExcTh 
45:2). 
1 
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retaining the religious connotation of repentance 
of sins, these words also have the metaphysical 
significance of the Neoplatonic 8~LaTpo~~, denoting 
the point at which the alienation from the form-giving 
and unifying realm of the Pleroma is arrested so as 
to enable the fallen aeon to return to it and to be 
formed by it. On the concept see further Puech's note 
in Evangelium Veritatis, Supplementum. 17; Orbe. 
Espiritu Santo, 406-15; Ka. I 352-53. 354; Witt, .Q.Q 
25.202-03; and Dodds, Proclus, 218. 
81 :17. Reading [pl~~(9Wnfel < 3£o'v'·rLA1)~WP' following 
a good suggestion by MPWZ. ~e probably = 08. not 
TS (Ka.), since a contrastive particle fits well into 
the context. 
81:20 Perhaps ens] at the beginning of the line 
(syntax: Till. Kopt. Gr. § 249). 
81:23. ~[KSJC~WMH' (Facs.). 
81:24. ~~NAOY29 (Facs.). 
81:25. ~~~AOY29 (Facs.). 
81:26-82:9. The remembrance and supplication. The 
sources frequently include a 08~aLS and a LK8T8Ca in 
the conversion of Sophia (Iren. AH I 2:3, 4:5; Hipp. 
EI. VI 32:5.6; cf. ExcTh 40 at~~oLS; ValExp 34:24 
AJ~I TSI MnlC0T NTM[HS). 
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However, in TriTrac the doctrine has the following 
characteristics: 
(a) The supplication is linked with the concept 
of remembrance, which does not occur in other 
Valentinian documents. 
(b) The supplication and remembrance are 
distinguished from the conversion as a more advanced 
stage in the return towards the Pleroma. As a 
consequence there are two levels of the psychic, a 
lower level deriving from the conversion, and a higher 
one which belongs to the remembrance (97:16-36). 
(c) The OS~OLS/LK8~8Ca is here not only that 
of the fallen aeon himself. but also the intercessory 
prayer of the Pleroma on his behalf; the Pleroma 
responds to and joins in in the supplication. The 
idea is attested in Iren. AH I 2:3 LKS~LV ~OD ~a~pos 
Y8VSOeaL, OUV08~e~vaL os aD~~ Kat ~ODS ~oC~OUS aLwvas; 
also cf. Hipp. EI. VI 31:2 whereoS~oLS is used of the 
pleading of the rest of the aeons for Sophia,1 and 
ApJn NHC III 21:2-4 (quoted by Ka.). (For the general 
background, angels as paracletes in late Judaism, cf. 
1 In addition it may be noted that the 
intercessory prayer (OS00aL ) by one's angelic syzygoi 
figures as part of Valentinian soteriology in general 
in ExcTh 35:3.4. 
Mowinckel. ZNW 32.109-18; Michl, RAG V 73-75, 88; 
Michel, RAG IX 9; Betz. Paraklet, 60-64.) 
(d) The "remembrance Tl seems not only to refer 
to the familiar theme of the avu~V~0LS (Theiler, RAG 
VI 46-47), but also to belong as a technical term 
in the forensic context of the supplication and the 
paraclesis: the supplicant or paraclete brings 
essential facts to the attention of his audience, 
making it IIrememberll them (cf. Betz, 94-100). In 
the present passage the "remindinglT is mutual: the 
fallen aeon reminds the Pleroma of his situation, 
asking for assistance; they give attention to him 
and in turn remind him of his own being and the 
things which truly exist. 
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81 :30-32. The identification of subj. and obj. here 
is open to discussion. With 8Th2- the reI. pron. and 
the subj. of the reI. clause should normally be the 
same--hence our translation--but this rule is not 
followed invariably, and other possibilities are 
"that he first remembered and prayed toll (cf. note 
on 81:35) and "that he first prayed to--and he 
remembered. II liThe one who is in the Pleroma ll must be 
the perfect and reascended part of the fallen aeon. 
81:33-34. Tlone others Tl : conjectural, reading 
C8 as = 0 .. ; cf. NC8 for NO .. Ka. II 314. 
81:35. The inclusion of the Father in this context 
would be more easily understandable if one of the 
alternative interpretations given in the note on 
81:30-32 were accepted for the main sentence. 
82 : 1 • Rea d NTf n I Teo ~ [2 ( Fa c s • ) . 
82: 2. tfhelp II ([301]68 L(1): ExcTh 23: 2, Iren. AH I 
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14:8 end. Ka. I 355 seems to be mistaken in explaining 
this [301]68LC1 by the [301]68LC1 = the Son/Saviour whose 
production by the paraclesis of the Pleroma is 
described in 86:8-21. The present tfhelptf assists 
the remembrance and supplication which is the 
precondition for the reception of the Saviour, it is 
not to be confused with the mission of the Saviour 
itself. 
82:3. For TC1.'-l f20YN MMIN MMA'-l to mean "return to 
himselfll (all translations), or "turn towards 
himself,ll as the present translation adopts, 
emendation to f20YN <AP1.'-l> is required. 
82:7-9. For the tfcall tl see e.g. Jonas, The Gnostic 
Religion, 74-75; for Valentinianism in particular 
GTr 21:25ff. 
82:10-83:33. The remembrance and prayer becomes an 
order of powers superior to that of the imitation. 
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Just as TriTrac portrays the passions as a chaos of 
struggling powers, it also represents the contrary 
sentiment of remembrance and supplication as 
personified into a class of powers. Such 
personification does not occur in previously known 
Valentinian sources, and is probably caused by the 
influence of the systematized demonology and the 
distinction between good and evil demons which is 
found in the Chaldaean Oracles and their Neoplatonic 
interpreters (on this subject see now Zintzen in RAC 
IX 640-68, esp. 647ff). Ka.fs note on 82:15-83:15, 
which says that th~' text describes the difference 
between the material powers and the Pleroma, misses 
the point. 
82:12-13. Read KA<TA> (Ka.). The boundary: 76:33-34; 
probably the number or the strength of the powers is 
limited by the fact that they belong on the outside 
of the transcendent sphere. 
82:18. tfthe imitation tl : the reference is in 
particular to 81:4. I read NA OYCIA NK~[KS (OYCIAfor 
OYOYC.). This removes the basis for the lexicographical 
note on nANK- in Ka. I31. 
82:21. Transcribe MMN[N]]XACI 2HT: N2 cancelled by 
scribe. The remainder of the line I restore 
SQW[OY8IT; cf. 78:36. 
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82:23-24. Reading 2NNABAA NS 2Mn[M]SYS SNTAQp ~pn 
. . . . 
NC OYC0 [NO] Y. 
82:25-32. The oblivion caused by the descent of the 
soul into matter is like sleep, and the existence 
belonging to the hylic is similar to that of dreams: 
this is common Gnostic doctrine, cf. e.g. Jonas, The 
Gnostic Religion, 68-71; for Middle Platonism cf. 
Witt, Albinus. 131-32; for Plotinus Ferwerda. 
Signification, 129-31 (assuming the influence of 
Heraclitus). The particular qualification of the 
dreams as "troubled~" and the image of the nightmare 
of pursuit and combat as a description of the 
material powers, I otherwise only know from GTr 
29:1ff--the affinities between these two texts are 
on this point sufficiently strong to suggest a 
literary relationship (references of detail will be 
gi ven below). 
82:25-26. The restoration of the end of line 25 is 
problematic. Facs. shows STMMSy •• ~Y/W. with what 
may be interpreted as the traces of two letters 
between y1 and~. The solution adopted by all 
translations "(they) are like oblivion •.• " is 
possible if one restores ~Y9YW MnPHTS etc. (for W = 
OSI see 102:3) and deletes NS at the end of 82:26. 
OY(00)S: Read OYBO)S. 
82:28-29. IItroubled dreams!!: GTr 29:10-11 NPECOYE 
EYO)TPAPT. 
82:29-32. OY2fNHB in line 30 is probably due to 
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the distraction of the scribe; I emend to OYEE!. Cf. 
GTr. 29:11ff. 
82: 33. !! beings of lign t" : contrast Hi th NA OYC I A 
NK~ [KE 82: 1 8 . 
82:34. "looking towards": This is an aspect of 
the faith, Hhich is "inherent in the sentiment of 
conversion. from Hhich these (psychic) pOHers originate, 
and Hhich characterizes the psychic in general; cf. 
85:17, 112:1, 136:2. 
82:35. lithe rising of the sunil: Also GTr 30:4-6 
opposes the light of day to the darkness of the 
visions of the night. More specifically the sunrise 
alludes to the manifestation of the Saviour. 
82:35-37. The UsHeet dreams lJ do not occur in GTr. A 
distinction between ordinary dreams of illusion, and 
good dreams Hhich produce Hisdom, is made by Maximus 
of Tyre 111:15-112:4 (cf. Witt, loco cit.), but there 
may be no direct connection. 
81:37. EYOYAA6: Cf. Introd. pp. 39-40. 
82:37-83:2. NTOY may be read with the preceding 
sentence as the Verst&rker of the pers. prone in 
either ~TPOYN2Y or 2YOY~A6, but it is equally 
plausible that it should go with the following, as 
a word is needed before M2N and judging from the 
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photographs there does not seem to have been any text 
(1 agree with WZ) preceding this word in 83:1. 
However, a preposed NTOY is not resumed by a pronoun 
in this sentence; instead a fern. prone seems to 
appear in ~CWXN2 for which there is no antecedent. 
None of the translations previously offered is 
satisfactory. becau~e it makes no sense to speak of 
the destruction, and especially not at this point 
of the exposition. of the "emissions of the remembrance," 
which are the psychic powers; nor is it possible to 
regard the fern. suffix as in any way impersonal. 
Various emendations are possible, such as ~ypn2Ip2> 
[MNJNI np •• 
. 
etc., but probably a more extensive lacuna occurs 
here. and this is perhaps indicated by the spaces 
left at the beginning and end of 83:1. Another 
possibility is to regard ~lnpOBOAHOY NT2 ~IM2Y2 as 
the subj. of the following sentence. 
83:3.5. "much": possibly "more" (i.e. than the 
material powers). There is no temporal usage of 
20YO which can justify the rendering of this phrase 
in the Eng. and Fr. translation of Ka., or that of 
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83:6. S9~H~: Read SY~H~ (WZ). 
83:7. For s~xns ••• AN cf. S~XS •.• ON 2 Cor. 5:3.14, 
12:11. 
83:9-16. Emmel (259) has given a basically correct 
transcription of these lines which I reproduce with a 
couple of minor adjustments: 
XS 
10 [2]NNABAA 2NN OyrNWMH SN' 
. . .. . 
t~1ANOYC NS· xs NT[A]YST S 
BOA SN ,·2N n~(;)NS NTh2 
.. . 
~ns· STS trN(;)~~' ST· 
NANOYC NTOOTq .C. TS· 
15 [S] ]A2~1 NS NCS nSTP O)Apfi 
~QX0nS 
The end of 83:14 still presents a problem. TS may be 
the copula, but the three preceding letters I am at a 
loss to interpret (the first of them need not have a 
supralinear stroke as Emmel indicates). One misses 
an antecedent for the rel. prone in [S]]A2~INS, 
whose sub ject is identical with that of SA 9TC0B2 and 
A9XITq, that is, the fallen logos, rather than 
tr NC0MH, thus there may well be a lacuna in 83: 14. 
83:18-26. The condition of the psychic powers is 
similar to the first form of the All as described in 
61:7ff: they perceive the existence of a superior 
level of reality but do not know its natue, which 
becomes an object of seeking. This similarity, 
together with the use of the terms ~6P~WOLS 
Ka~'oDoCav and~. Ka~a YVWOLV to describe the 
progressive formations of Achamoth in the main 
system of Irenaeus, probably reflects a general 
soteriological theory being used in different 
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contexts: the psychic level, or stage, and the 
knowledge according to existence = potential being, 
seem to be correlated with one another; correspondingly 
the pneumatic has both knowledge of the essence of the 
divine and complete' being. See further note on 
61:24-28.--The Coptic text gives the impression that 
the thought/remembrance is sown into his psychic 
offspring by the logos himself; in 130:30-131:2, 
however, this seed is said to be sown by "that which 
is superior" (= the Pleroma) independently of the 
logos. 
83:26-33. Just as the ones who issued from the 
division and the sickness (cf. note on 79:16-80:11) 
the powers who originated in the conversion retain 
the nature of their origin: the unification with 
oneself which is implied in the conversion, the 
turning towards oneself. is reflected in the 
harmonious union of the psychic powers. 
83 : 29 . S TMMS Y t S TMMS Y 1 ( K a • ) . 
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83:34-85:12. The two orders fight. The appearance 
of a superior reality arising from the conversion 
provokes the material powers to attack: a version of 
this motif, involving Sabaoth as the personification 
of the conversion, occurs in NHC II, 2, 104:13-17. 
In Manichaeism the war of the powers of darkness. or 
matter, against the light is an essential part of 
the system (cf. e.g. Die Gnosis III Index, p. 410 s.v. 
Kampf, Krieg). But also Platonic philosophers who 
think in terms of an opposition between good and evil 
demons can represent this opposition as a war (cf. 
Numenius, Origen the Platonist and Porphyry as 
reproted by Proclus In Tim. 76:30-77:23 Diehl [= Num. 
fro 37 des Pl.]; in the report on the Chaldaean 
Oracles in Psellus Hypotyp. 23 = p. 200:22-27 in des 
Places' edition of the Oracles, and in Porph. De 
Abstin. II 37ff the opposition does not explicitly 
amount to a war; cf. the discussion in Lewy, Chaldaean 
Oracles. 497-508); for these thinkers the struggle 
expresses the opposition between the downward and the 
upward movement of the soul, which agrees well with 
TriTrac's association of the material powers with the 
descent and the psychic powers with the conversion: 
on this interpretation the war represents the struggle 
of opposite forces in the soul. However, TriTrac adds 
a motif for which I know no parallel: By confronting 
the material powers and engaging in combat with them 
the psychic powers seem to fall victim to the same 
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kind of irrational passions which dominate their 
enemies, list for dominion (perhaps < ~~LAapx(w and 
vainglory (~Ksvo6o~LW. The outcome is a mutual 
entanglement of the orders, which must wait until the 
intervention of the Saviour to be brought to cease. 
83:34-35. Cf. 79:21-22. 
83:35. Read MNT~MN]MA[[IO]Y[2 CA2N[j cf. Sch. 
84:2-3.Cf. 79:18-19. 
84:3-7. Cf. 79:4-16. 
84:7. Read ~[[Y. 
84:8. Read 0[1 Th]/rMA (Sch.). 
84:9-10. "fighting for command!!: with NHLE. Perhaps 
!!fighting without command" (Ka.: all transl.) but 
MIWS [XN- is a fixed expression (Crum 203a). 
84:10-11. !!in such a way that!! is only a tentative 
interpreta tion of ABAA "Mn I CMA T [N]Q)Wn[ A- + inf .• 
which is otherwise unattested, as far as I know. 
84: 11 . rr submerged rr: perhaps < ~Ka'La1T( vs LV. For the 
image cf. Lewy, Chaldaean Oracles, 277 n. 77, 303 n. 171. 
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84:15. lI even theyll: Possibly the psychic powers, 
but these are not explicitly mentioned in the 
immediately preceding text. and it may well be that 
Gk. read: lIhaving both lust for domination and ... ~" 
the translator having misinterpreted a KaL. 
84: 25-26. 11 P [rep] ared by the actions n : ( [BT]2>..S IT' 
cannot be considered certain and is not quite clear 
in the context. lIby the acti ons ll is explained by 
84:28-31: the powers of the remembrance possess the 
same mode of action (harmony and unity, cf. 83:26ff) 
as the Pleroma of ~hich they are images. 
84:27-28. The word SINS (perhaps < XSLK~V) generally 
has good connotations in TriTrac (cf. Ka., Index, 
s.v.), whereas TANTN (perhaps < XSt6WAOV) is always 
used in a negative sense, referring to a characteristic 
of matter. The latter usage was commented upon above 
(note on 77:11-36); also the description of the psychic 
powers as images of the Pleroma is in accordance with 
Valentinian sources (cf. Sagnard, La Gnose valentinienne. 
638, S.v. SLK~V, 2.). although it there only applies 
to them after the demiurgic activity of Sophia, their 
pre-cosmic existence being merely in the form of a 
substance. It must be added that the clear-cut and 
terminologically deliberate distinction between the 
two usages of the notion of image is peculiar to 
TriTrac. 
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84:35-36. "it combatted itself!! may refer both to the 
images and to the imitations. In the former case the 
implication would be that the harmonious nature of 
the psychic powers is lost in their struggle with the 
powers of matter. The wrath is inherent in the 
conversion according to 81:16 (cf. also 97:36), and 
the reference may well be to this fact. 
85:7-9. The style of vice catalogues, on which see 
e.g. Lietzmann1s commentary on Rom. 1:29-30 (Hdb. z. 
NT, III, 1, p. 11). 
85:10-12. Out of the fight between the two orders 
emerge numerous and variegated powers possessing 
qualities from both orders. For these mixed powers 
cf. below 100:1-2, 110:31-32, 120:21, 132:10. For 
"various matters" cf. ExcTh 50:1 '(;fis 1TOA.U/-lSP013S Kat 
1TOLKCA.~S UA.~S; Iren. AH I 4:1 '(;013 1Tu80uS ••• 
1TOA.U/-lSP013S Kat 1TOA.U1TOLKCA.OU D1TUPXOV't"oS; OrCh fro 34 
des Pl. = p. 20 Kroll = Proclus In Tim. I 451:19 D. 
1TOA.U1TOLKCA.OU UA.~S. The likely source of this 
conception of matter is Plato Tim. 50d5 1TOLKCA.OU 1Tuoas 
1TOLKLA.CaS (Cremer. Chald~ischen Orakel, 78 n. 345); 
cf. also the description of chaos in Tim. 52d 
1Tav't"06a1T~v K't"A..; further: Lewy, Chaldaean Oracles, 
297 n. 143; Zintzen in RAC IX 650. 
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85:12-90:13. The mission of the Son. 
85:12-32. The hope of the logos. The logos 
continues his attitude of conversion, which is now 
further qualified as hope (t~~(S) and anticipation 
(perhaps < *~pOG60KLa), terms which are not applied in 
other Valentinian variants of the Sophia myth, but 
which are essentially in harmony with the psychic 
nature of the conversion. 
85 : 1 4 . " the man if est at ion 0 f the hop e " (" hop e" in 
the sense of the o~~ect of hope) = GTr 17:2-3. 
85:16. "who had been moved": see note on 77:6-11. 
85:22-25. The reference is undoubtedly to the fallen 
logos' superior and reascended self, of whose 
"remembrance" we were told 81:30-32. The reading of 
the letters following ST in 85:22 is quite uncertain; 
STQ~[T] WZ, though, unlike the Fr. and Ger. 
translations of Ka., based on a correct understanding 
of the passage, is not acceptable. From the 
photograph it looks as if the doubtful letters may 
have been cancelled. 
85:25. A tentative reconstruction: AnAOiOC<BIPS> 
Mn<M>SY[S. 
85:26-28. Cf. Iren. AH I 4:1 TOU aopaTws aDT~ 
auv6VTOS "A.6you. "that which was present with them" 
probably refers to the fact that "those of the 
remembrance" partake of the transcendent world in so 
far as they are images of it. 
85:29-32. Those who have been converted may receive 
the light. The light-sunrise metaphor was used in 
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this sense above. 82:34-35. The light is identified 
with the Saviour; 87:10; ExcTh 34:1, 35:1~ 40~ 41:2.3, 
44:1; Iren. AH I 4:1.5, 8:2. His manifestation in the 
form of the radiation of light is described below, 
88:12-15. The longing for the light: Iren. AH I 4:1 
8~t ~~T~aLv 6p~~aaL TOU KaTa"A.L~6vToS aDT~v ~wT6S, 
Ex 6Th 40 T~S TOU ~wTbS aLT~a8ws. "giver "of life": 
Iren. I 4:1 T~S 8~La~po~~s 8~t Tbv ~wo~oL~aavTa. 
~WO~OL8rV here, as in the NT (TWNT II 877) refers to 
the infusion of spirit (cf. ExcTh 3:2). 
85:33-86:23. The intercessory prayer of the Pleroma. 
85:33-37. The compassion of the rest of the aeons 
with the one who fell ("fall" perhaps < 3[a~a"A.~a: 
Plot. II 9:4. Hipp. EI. VI 36:1 [cited in Ka. I356J). 
In ),.N),.lQl[N ),.1 probably is not a preposition but the 
Perf. I conj. base which recurs in )"YXITq 85:35--the 
phenomenon may be described either as an anticipation. 
or extraposition. of the base, or as a pleonastic 
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repetition of it (in AYXIT9) caused by the large 
number of intervening words between subject and 
predicate--cf. e.g. 85:12-13 and 87:1-2. Thus there 
is no question here of a fall having occurred to the 
aeons, as all translations and the note in Ka. I 
356-57 assume. The compassion, or sympathy, of the 
Pleroma with the fallen aeon is referred to by ExcTh 
30:2 ~OD ~a8oDS ysvo~8vOD, ~O OAOV aDvs~a8~asv Kat 
at~oDS (sic MSSj Ka~'au~oDS Be~nays. Casey~ Kat at~6 
Wachter, SagnardJ. sis o~6p8waLV ~ou ~ae6v~os; ib. 
31:2 oLa ~~S owosKa~oD aLwvos ~sCaswS ~a oAa 
~aLosD88v~a, CDS cpaa"C, aDvs~ae~asv; cf. Hipp. EI. VI 
32:4 Ka~~A8~asv K~A. Clement, commenting polemically 
on these excerpts, argues that compassion implies 
passion and that thus the whole Pleroma suffered 
with the fallen aeon. But no Valentinian system 
states that the All partook in the fall, or that the 
protohylic passion. or passions, of Sophia was also 
suffered by the Pleroma. On the other hand Hipp. EI. 
VI 31:1 (quoted by Ka., loco cit.) speaks of the 
uproar (86pD~OS) in the Pleroma caused by the fall of 
Sophia. and it seems that in the two passages quoted 
from ExcTh, and especially the second one, aD~~aesLv 
does imply that the Pleroma is directly affected by 
the passion of Sophia. The reason for this ambivalence 
is probably to be sought in the fact that on the one 
hand the fall of the last aeon is merely the 
manifestation of a drive towards alienation from the 
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Father-source implicit in the very idea of aeonic 
procession, and that on the other hand the concentration 
of the illegitimate aspect of this drive in a single 
aeon removes the illegitimacy from the procession of 
the remainder of the Pleroma. Therefore, paradoxically, 
the fallen aeon in a sense suffers instead of the rest 
of the aeons, whereas they, for this very reason, also 
can be said to suffer with it. The present text 
empahsizes that the aeons did not suffer. and the 
implication may be that other writers are less clear 
on this point. The words IIconcern," "beneficence,lI 
and II great kindnes S'lI seem to circums cri be the author I s 
understanding of the word au~~aaX8Lv. which itself, 
perhaps deliberately, in order to avoid 
misinterpretation. is not used. 
86:4-7. This ~a~LS can only be that of the remembrance, 
as the term is used exclusively for the two lower 
orders. and to interpret it as the material powers is 
excluded here. How this order can be said to have 
been brought forth by the reascended self of the aeon 
and the Pleroma is not entirely clear, as it has 
previously (82:10ff) been said to originate in the 
prayer and supplication of the fallen aeon. However, 
it is intrinsic to the idea of the prayer in TriTrac 
that it is responded to by the reascended self and the 
rest of the Pleroma. and amplified by their intercessory 
prayer. Therefore the order of the remembrance is not 
the product of the fallen aeon in isolation but also 
retains chc.racteri s ti cs of the form of acti on of the 
Pleroma (cf. 84:24ff, 85:28ff). 
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86:6. NSTA2~~[T: Probably emend to nSTA2nwT (WZ); 
cf. 86:8. nSTA2NTQ: Although the suffix is masculine 
it can only refer to tTA3IC. 
86:8-11. Cf. ExcTh 23:2: Christ, after leaving the 
Mother and ascending to the Pleroma, U~8P ~~s 8~W 
Ka~a~8L~e8(a~s ro~(as t~~aa~o ~~v ~O~e8Lav; ib. 41:2 
6 aL~~aa~8vos ~ous aLwvas XpLa~6s. In the system 
which forms the source of those two excerpts "Christ" 
is the name given to the superior self of the 
fallen aeon. To assume, as Ka. I 357 does, that 
TriTrac is here actually alluding to Christ is 
misplaced; this mythologoumenon does not rely on a 
specific nomenclature. 
86:11-15. t MSTS probably < ~8DOOK8LV; cf., for the 
translation, Nag Hammadi Codices III, ~ and IV, ~, 
p. 13; and, for the use of the concept in Valentinianism, 
ExcTh 23:2 and the texts quoted in Sagnard's note in 
lac., also cf. Hipp. EI. VI 31 :2, 32:1; further, 
Sagnard, Gnose valentinienne, 542 n. 1. As in the 
passage cited from ExcTh the 8DooKCa is here 
represented as the response of the Pleroma to the 
intercession of the re-ascended part of the fallen 
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aeon. In other Valentinian texts the 8DooKCa is the 
mutual agreement of the aeons with one another, and 
there is no longer a functional connection with the 
supplication. The outcome of the 8DooKCa is always 
the Saviour-Paraclete whose singularity as a person 
manifests the unanimity of the Pleroma. 
86:15. !!congregated in one place,!! probably 
~ . ~ ~ ~ < auv~pX8aeaL 8~t ~O aD~6: Crum, Dict. 154a; 
a Jewish-Christian idiom. cf. Bauer, W5rterbuch, s.v. 
aD~6s 4.b.; Blass-Debrunner § 233,1. 
86:16-18. The 8DooKCa here also has an aspect of 
a'C~1la L S (!! en trea ting!! < a L~8 LV) - -interces sory prayer 
on behalf of the supplicating aeon. The combination 
of these two notions, which each occurs separately 
(on the intercession see note on 81:26-82:9, (c)) is 
not made by other Valentinian systems. The effect is 
that the Father is more directly involved in the 
production and mission of the Paraclete-Saviour than 
in these other systems, where the first principle is, 
at least as far as the soteriology is concerned, 
more of a deus otiosus than in TriTrac (cf. 86:29-32). 
86:21-22. !!drew,!! probably < ~8AK8LV, and !!manifested,ll 
< ~~av8poDv or similarly, seem to allude to a 
soteriological concept known from Res. 45:28-39 and 
Julian, Orate V 172a, perhaps most at home in the 
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Chaldaean Oracles (cf. note on 72:20): like the sun 
the Pleroma both illuminates and attracts that which 
is of its own substance. 
86:23-88:8. The consent of the Pleroma brings forth 
the Son-Fruit. Cf. 78:23-28. Valentinian parallels, 
also noted by Ka. in. loc.: Iren. AH I 2:6b, ExcTh 
23:2, Hipp. EI. VI 32:1-2. This figure--which the 
sources of Iren. and Hipp. agree to name Kap~6s, and 
which is generally identified as Jesus--manifests the 
transcendent world in the inferior region, and may be 
regarded as the Val~ntinian appropriation of the 
Middle Platonists' second, demiurgic mind,1 acting on 
the material substance provided by the fallen aeon, 
as well as Archetypal Man (cf. note on 65:35-67:34 
[end J) • 
86:26-29. Cf. Hipp. EI. VI 32:1 ~6voS D~O ~av~wv 
aLWVWV; ~poaayop8De~vaL .•• Kat ~a ~av~a, OLa ~O 
a~o ~av~wv 8IvaL Iren. AH I 2:6, cf. 3:4. The Fruit 
manifests the unity-in-multiplicity (cf. especially 
66:29ff, with note) of the Pleroma in its perfect. 
i.e. glorifying. state. It is in this state that the 
Pleroma is able to generate the image of the Father 
(note on 65:35-67:34 (a)); this is a Primal Man 
1See e.g. the presentation in Lewy. Chaldaean 
Oracles. 316ff. 
mythologoumenon. This aspect. that the Fruit is a 
manifestation of the countenance of the Father, is 
absent in the systems reported by Iren. and Hipp.: 
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we have already remarked that the Primal Man background 
of this episode in the myth has been weakened in these 
variants (note on 65:35-67:34 [endJ). 
86:31. yvw~~ occurs in the same general context Iren. 
AH I 2:6. 
86:31-32. In other Valentini an sources the Father is 
not represented as'~irectly taking part in the 
production of the Son; cf. note on 86:16-18. The 
meaning seems to be that the participation of the 
Father in the 8uooKCa, his acceptance of the ar~~0LS, 
is implied in the unity of the aeons: By their united 
agreement they manifest the essential character of the 
Father, his oneness. This unity is also reflected in 
the Fruit being the countenance of the Father, 
86:33. SY~YSINS: Cf. Introd. p. 37. 
86:36-37. "the Son of his will": For the divine Will 
cf. notes on 55:30-35 and 71:36-72:1. In the present 
context the concept is semantically linked with the 
8uooKLa, but it also entails the usual association with 
manifestation and procession. The Will was already 
associated with the Son 66:20-21. The present "Son" 
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is probably not to be interpreted as an entity 
completely distinct from the Son described above who 
is immanent in the Pleroma, but rather, in accordance 
with TriTrac's general l!telescopingll concept of 
hypostases, as his revelational aspect outside the 
Pleroma. 
87:2-6. The Son clothes the Pleroma, but the inverse 
is also the case (87:12-13); cf. 63:12-13. For the 
significance of the garment metaphor, which is 
soteriological as well as connected with Primal Man 
mythology, see note on 65:35-67:34 ( e) . The son as 
the garment gives perfection to the one who is 
deficient and firmness to those who are already 
perfect: this principle doubtless has a wider 
application than the present mythological context. 
A sacramental Sitz im Leben (baptism and confirmation) 
is easily conceivable. The giving of firmness to the 
undescended Pleroma is attributed to Christ and Holy 
Spirit in Iren. AH I 2:6 a~~pLXe~v~a •.• ~& o~a, 
and the perfection of the deficiency to the Fruit-Jesus, 
but TriTrac, which described the giving of firmness to 
the Pleroma by the Son already in 65:7, does not 
separate these two characters. GTr 24:3 as well gives 
the Son both functions. 
87:7-17. The names of the Son. 
(a) Saviour (GW~~p): This title also occurs in 
Iren. AH I 2:6.3:1,4:5, 5:1; ExcTh 43:4, 45:1.3; 
GTr 16:38. 
(b) Redeemer: perhaps < ~~D~PW~~S; which, 
although not attested elsewhere in the present 
context, is nevertheless current in Valentinianism: 
It is a name of the horos in Iren. AH I 2:4. see 
further Orbe, Espiritu Santo, 603-13. 
(c) TIthe v·Jell-pleasing oneTl (8UOOKll~6S), and 
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(d) TIthe Beloved one" (probably < ~a,ya.1Tll~6S) allude to 
the messianic enthronement formula of Mk. 1:11 ou 8£ 
(~6 (, 6' .. '."-." o DL S ~OD 0 a.ya.1Tll~ S, 8V OOL 8DuoKll0a. parr. In 
addition 8UOOKll~6s·~efers to the origin of the 
Saviour in the 8UOOKCa. of the divine Pleroma, as is 
explained, with a quotation from Col. 1:19, in Iren. 
AH I 12:4 (8UOOKll~OV Ka.~8rOea.L, O~L 1T[V ~O 1TA~pW~a. 
lluo6Kl108V OL'a.U~OD oo~aoa.L ~ov 1Ta.~8pa.). 
(e) Paraclete: Iren. AH I 4:5, ExcTh 23:1.2; 
Orbe, Espiritu Santo, 434-39. Other than its general 
background in the NT, the significance of this title 
as used by the Valentinians is peculiar to them, as 
it is directly correlated to the a.t~llOLS of the fallen 
aeon and of its intercessors: the Paraclete is the 
answer to the prayer for help, the one for whom one 
prayed when one prayed for help. The original 
forensic connotations of the term are absent. 
(f) Christ: Although this title more properly 
belongs either to the figure who confirms the Pleroma 
after the fall (in the systems which duplicate the 
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myth of the passion), or to the reascending part of 
the fallen aeon (in the systems which retain the 
simple version), it can also be applied to the 
Saviour-Jesus, as in Iren. AH I 2:6, and 3:1, where 
Jesus is named "the second Christl' (cf. also "Jesus 
Christ" ExcTh 43:4. 58:1). TriTrac makes no distinction 
in terms of mythological characters corresponding to 
that between Christ and Jesus in Iren. and Hipp., 
nor does it give a mythological name to the 
reascending part of the fallen logos. As a consequence 
"Christ" is free to be used as a name for the Saviour. 
(g) "Light": '-'ExcTh ed. Sagnard. p. 269 S.v. 
QWS; also Iren. AH I 8:5 QWS 8~P~K8V au~6v (sc. ~ov 
aw~~pa). This epithet refers to his formative power. 
"those who are appointed" implies the predestination 
of those who will receive the Light. For comparison 
ExcTh 41:2-4 may be helpful: the Light illuminates, 
forms and manifests those who themselves have the 
light as an innate capacity. 
As Ka. I 358 notes, neither of the designations 
Logos and Jesus is applied to this mythological 
character by TriTrac. The explanation for this is 
probably that the name logos is already occupied by 
the fallen aeon (what Ka., ib., says about 90:14 is 
incorrect: cf. the Fr. and Eng. translations of that 
passage in Ka., as well as the present translation), 
and that TriTrac reserves "Jesus!! for the incarnate 
Sa v i 0 u r (1 1 7 : 1 2 - 1 5) . 
87: 10-13. The implication of Ka,rl;a. here is not quite 
certain. It seems that the names' of the aeons of 
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87:12 and the list of names of the Saviour are related. 
Most likely what is intended is not that the names of 
the Saviour actually are names of aeons, but simply 
the general point that the Saviour incorporates all 
the qualities and various aspects of the Pleroma which 
produces him. Similar formulations were used of the 
Son, in his aspect as immanent in the Pleroma, above, 
66:29ff. 
87:11-12. N/NIPEN:'" I emend to ENIPEN. 
87:15-16. The Son is the gnosis of the Father because 
he reveals him, being his image. For the Son as the 
personification og gnosis: ExcTh 7:1, 31:3; GTr 20:38; 
cf. Ka. 
87:16-17. Cf. note on 57:27-29. 
87:17-31. The Son as the manifestation of the All: 
The Son not only reveals the oneness of the Father, 
but also the multiplicity of the Pleroma. 
87:17. 2}..,NN}"'I(0N xno: For the conjugation base cf. 
Introd. pp. 45. 47, and Kahle, Bala'izah, 171-75. 
87:22-26. Irenaeus as vIell (AH I 2:6 LendJ, 4:5) 
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makes the Pleroma provide the Saviour with a military 
es cort of angels (cSopucp6pouC; ••• &'yySAOUC;). 
Accompanying angels are also mentioned by ExcTh 
35-36, 44:1-2, but not by Hipp. Their mythological 
function is to manifest the multiplicity of the 
Pleroma so as to serve as the model for the generation 
of the spiritual race. The military nature of the 
escort is more accentuated in TriTrac than elsewhere; 
this is an effect of the characteristic cosmogonic 
outlook of the treatise, which, unlike these other 
texts, conceives of a pre-cosmic chaos of war and 
strife, and of the Saviour's demiurgic activity as a 
military operation to end this state (88:30ff). A 
more particular explanation is given in 87:24-26: 
The Saviour is revealed as a military commander in 
order to unite the previously emitted order of the 
remembrance (i.e. the psychic powers), which in its 
enraged struggle with the powers of the imitation has 
lost control of itself and begun fighting itself 
(83:34-84:36). (As NA nlMSYS consistently refers to 
the psychic powers in TriTrac [see Ka. II 317 s.v.] 
the circumstantial clause can hardly be other than 
one of result. The versions of Ka. and NHLE all miss 
the point.) 
(Ka. 118 n. 3). 
87:30. c-(NSY is Conjunctive (Introd. p. 52). 
87:31-88:8. The authority of the TlFruit.TI As Ka. I 
360 notes there is strong verbal agreement between 
87:33-36 and Iren. AH I 4:5 and ExcTh 43:2. The 
agreement derives from an exegetical tradition in 
Valentinianism, which applies the theme of Matt. 
28:18 etc. to the mission of the Saviour to the 
fallen aeon. 
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87:31-34. An adverbial sentence. 2A I take in the 
meaning of Tlon behalf of, representing.TI "the power 
(tt;ouoCa,) of the AlII! is an interpretation of 1TUOo, 
tt;ouo(o, in Matt. 2S~18 etc. 
87:34. TIThe Father placed in him the AIITl: tvo6v170S 
o,U17~ 1TUOo,V 17~V ODVo,~LV 170U 1To,17p6S Iren. AH I 4:5. 
87:35-36. This echoes Eph. 1:21 oD ~6vov tv 17~ 
o,tmvL 170D17~ &XX~ Ko,t ~v 17~ ~§XXOV17L. 
88:3. TETOY: The meaning "custody, charge I! is 
suggested by the context. TlentrustedTl ( 81TL17p§m:::LV) 
is a semi-technical word: an 81TC17P01TOS is someone 
who is officially in charge of another's possessions, 
either economically or politically. The word is 
practically synonymous with otK6vo~oS (Gal. 4:2; 
TWNT, III 784 n. 37) into which the following sentence 
makes the Saviour, putting him in charge of the 
OtKovO~Co,. 
88: 4. II the adminis tra tion (0 L KOVOI_d,a,) of the All II 
is ambiguous. and probably deliberately so. There 
are (1) a cosmological reference: the Son provides 
the world with an organized structure (the All = the 
cosmos); (2) an apo calypti c reference: The Son 
supervises the salvation history (the All = the 
present aeon); (3) a peculiarly Gnostic reference 
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to the Son as the one who has been entrusted with the 
Pleroma in order to manifest it to that which has 
become deficient and remedy the deficiency (the All 
= the Pleroma). 
88:7. nssl <ns> nPHTS (Ka.). 
88:8-89:4. The manifestation of the Son. 
88:8-25. The manifestation to the logos. 
88:10-11. )'9SS19 NO)Apfi Ilappeared": Uncertain; in 
particular because of the otherwise unattested 
reflexive use of SIPS. Our interpretation is based 
on the conjecture that the Gk. was ~poyCv80ea,L (cf. 
LSJ), and the observation that visual metaphors 
dominate the description of the manifestation in the 
present paragraph. 
88:11-12. "was lacking in vision": The inability 
to see characterizes existence in the lower region. 
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For a general statement cf. GTr 17:13-14. One effect 
of this deficiency is the arrogant illusion of the 
material powers that they alone exist (79:12-16). 
The name Samael for the chief archon in some 
(non-Valentinian) texts expresses this characteristic 
(cf. Tardieu, Trois mythes. 130 n. 285). By contrast 
the converted logos and the psychic powers who derive 
from the conversion are characterized by their 
submission to a superior power which they no more 
than the others have seen, but whose luminous 
manifestation they hope for, trust and believe in, 
and seek after (82~34-35, 83:18-26, 85:12-18.25-32). 
88:12-15. The illumination of, and appearance of light 
to those who are in the light is well known from both 
the soteriology of the mysteries and Jewish-Christian 
messianism. Compared with other Valentinian systems 
TriTrac places an unusually strong emphasis on this 
aspect of the Saviour's manifestation to the fallen 
aeon; cf. also the preceding note, and the note on 
85:29-32. 
88:13-15. The adverbial complement "by means of ..• 
there" may also be read with the following main verb 
"he first perfected." 
88:15-16. "he first perfected him": Either: Tlhe 
gave him a first perfection," i.e. a provisional one, 
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until the ultimate reabsorption into the Pleroma; or: 
tthe was the first one that he perfected,tt i.e. before 
the Saviour attended to the psychic powers that are 
his offspring; or: he first perfected him, and then 
gave him ttthat which is one by one (87:18-19). The 
first interpretation seems preferable from the 
context: the perfection is here closely related to 
the ttinexpressible joy,lI which is qualified as lithe 
first joytt in 88:20. This joy refers to the emotion 
by which the hopefully expectant logos responds to 
the appearance of the light (cf. also Iren. AH I 
4:5, ExcTh 44:1), i~d which is one of the 
characteristics of the region which is subsequently 
organized immediately below the Pleroma, above the 
psychic sphere (93:2.8-9.21). Thus this joy represents 
a preliminary state in the process of salvation: the 
bride has seen the bridegroom for whom she prayed and 
hoped, but has not yet been united with him in the 
bridal chamber of the Pleroma. This preliminary 
state is what lithe first joy" refers to, and it is 
plausible that this also is what is implied by the 
~-J" 0 r d tt fir s t tt in 8 8 : 1 5 . 
88:16-19. The logos becomes a perfect individual 
and also receives the aspect of multiplicity of the 
Pleroma (ttthat (which) is one by one tt ). Specifically, 
this aspect is represented by the Saviour's angelic 
retinue. 
88:17. "for himself": NEg may be interpreted as 
ethical dative, but may also be a scribal error 
influenced by NE9 in 88:18. 
88: 20-23. "We" are the spirituals. In Iren. AH I 
4:5 Sophia conceives (tYK~00~0a0av) by the vision of 
the lights of the Saviourrs accompanying angels. 
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These angels are the models of her spiritual offspring. 
In ExcTh 21:1.26:1.2.35:1,41:1 the expression lithe 
superior seed rr ('Go () ~acp8pov 01TSPl-La • also in the pl.) 
35:1 connects this seed specifically with the 
appearing angels. As Ka. notes, Hipp. EI. VI 34:3.6 
calls this seed ~6yo~, but there is no need. as Ka. 
does, to stress the terminology here, as 01TSPl-La 'Ga and 
~6yo~ are almost interchangeable as technical terms 
in the broad philosophical context of Valentinianism. 
IIsown ..• invisibly." i.e. invisible to cosmic 
powers who do not recognize the latent superiority of 
the seed; cf. (although in an anthropogonic context) 
Valentinus ape Clem. Strom. II 36:2; Iren. AH I 5:1, 
7:2. 
"as a logos ... " is metaphorical (cf. 60:34-37) 
rather than technical, as is shown by the use of the 
general and untechnical word t1T~0'G~l-L~ rather than 
yvw0~S/CAYNE. 
88:23-25. In 81:24-25 and 85:18-20 the turning away 
was represented as already taking place in the 
conversion. This apparent inconsistency is at least 
partly removed if one assumes that the emphasis in 
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the present passage rests on the notion of separation 
--previously the turning away from the material powers 
has been only a mental dispositon, tha aeon not yet 
having actually separated himself from them--and regards 
the event described here as parallel to the separation 
of the passions from Sophia by the Saviour in Iren. AH 
I 4:5 (xwp(0av~a aD~a [sc. ~a ~ae~J av~~~; a~oKp(vav~a 
XWp(08L), ExcTh 45:2 (a~o0~f]0a~ 08 ~a ~ae~ ~~~ 
~8~OVeUCa~; 6LaKp(va~) and Hipp. El. VI 32:6 (8K0~~vaL 
~a ~aell a~'aD~~~ ); '-'cf. also 96:8-16. This separation 
is conceptually the same as that studied at some length 
above in the note on 77:11-36, where it referred to the 
split between the perfect and the deficient part of 
the fallen aeon. We then adduced some evidence which 
indicate that the notion derived from a Neopythagorean 
theory of the derivation of the material principle 
from the single first principle. Now the same process 
of division takes place, in both Iren., Hipp. and 
TriTrac, on a lower level, in a way which is formally 
strongly reminiscent of Old Academic diaeretic 
method, as may be seen from the diagram on the 
following page. 
88:26-89:4. The manifestation to the material and 
psychic powers. Whereas the Saviour manifests 
himself to the logos in order to save it, the purpose 
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of his manifestation to the psychic and material 
powers, although depicted in the colours of 
apocalyptic eschatology, is cosmogonical: he brings 
their chaotic struggle to cease and separates the 
two fighting parties. 
88:29. "in a mock-form!!: quite uncertain. I read 
SCuBS. interpreting the horizontal stroke above C as 
an offset from H in 2PHI of 89:29. ~10BS WZ, NRLE 
I think is impossible. Possibly we here have the 
docetic theme of lithe laughing saviour." 
88:30. Emend to ~qSIPS with WZ: In 89:6.8 the 
Ylstroke" is attributed to the Saviour. 
88:30-33. The motif of the sudden appearance here 
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is related to that of the rapid manifestation of 
Primal Man to the archons in certain Gnostic texts 
(e.g. ApJn NRC II 14:13ff; NRC II, 2, 103:15ff, esp. 
103:28-32). In common with that motif are the 
unexpectedness of the revelation, the consternation 
of the powers who see it and the withdrawal of the 
revealer. In NRC II, 2 the revelation also provokes 
two different reactions, as in TriTrac. But the 
Saviour in TriTrac does not display himself (cf. 
90:13: they did not see him) to be anthropogonically 
reproduced, and the purpose of his manifestation is 
exclusively that of pacifying, subjecting and 
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separating the powers. 
The lightning theophany here stands in the Son 
of Man-tradition of Matt. 24:27 (cf. also 
Strack-Billerbeck in loc), but also in a Hellenistic 
tradition: Orig. C. Celsum. I 60, Iambl. Myst. III 
13 (Dodds, Proclus, 275). 
88:33-89:1. "entanglement": As Ka. I 304 suggests, 
2AHM here and in 110:6, 111:18 has the same meaning 
as the reduplicated form 2AOMAM; cf. also Westendorf, 
and ~erny, Dict., s.vv. Here very probably 
< ~aD~~AoK~ (Ka., referring. with justice, to ExcTh 
47:3 ~~v aD~~AoK~V ~wv OVO oDaCwv, [i.e. the psychic 
and the hylicJ; cf. also Crum s.v. 2AOMAM). The 
entanglement is that of the battle between the psychic 
and the hylic orders. The intervention of the Saviour 
therefore serves both to abate the battle and to 
separate the two orders. This cosmogonic myth is 
not without parallels: In the cosmogony of Ovid's 
Metamorphoses the demiurge brings the discord of the 
pre-cosmic chaos to an end by an act which separates 
the elements: 
hanc deus et melior litem natura diremit. 
nam caelo terras et tBrris abscidit undas 
et liguidum spisso secreuit ab ~ caelum 
I 21-23; the same idea is found in the Strassbourg 
papyrus 481 (A~Jys~8vaL ~po~sP~S epLoos a~oLX8[ra 
K8A8V8L v / oaLJ~ovC~s ~8C68a68 oLaKpCv8a6s (~') 
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[t~8L~~~ vv. 13-14; cf. note on 79:16-80:11). The 
general category to which these creation myths belong 
is that of the OLaKpLGLS-cosmogonies which have been 
studied by Spoerri, Sp~thellenistische Berichte, ch. 
I, in which the elements are derived (frequently by 
the action of a transcendent demiurge) by OLaKpLGLS 
from a chaos characterized by their undifferentiated 
mixture with one another. It has previously escaped 
the commentators, and also Spoerri, that the 
Valentinians also applied the theory of cosmogonic 
OL~KpLGLS; not however, for the differentiation of 
the elements, but for the separation of the hylic 
(which includes all the elements) and the psychic 
natures (Iren. AH I 5:2 OLaKpCvaVLa yap Las OUO 
O~GCas, ExcTh 48:1 oLaKpCvas o~ 6 on~LoupybS La 
Ka6apa a~b LOD t~ppL6oDS, ValExp 35:30-34 
This Jesus created the creation and he fashioned 
out of the passions which surround the seeds. 
and he separated [nWPXJthem from one another.) 
However, it must also be pointed out that the 
separation of the psychic from the hylic constitutes 
a further branch in the system of division through 
which the Valentinians are able to account for the 
origin of matter (cf. the diagram above). Thus the 
cosmogonic OLaKpLGLS in these systems forms part of 
a more general system of derivation by bipartition. 
Such a system can be found ,in Philo Heres 133ff, 
where the Logos performs its demiurgic task through 
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a series of divisions: beings into the animate and 
the inanimate, the inanimate into light and heavy, 
coarse and fine etc., so as in this way to produce 
the elements. It has long been recognized that 
Philo's procedure is based on the dialectic method 
of the Academy (cf. e.g. U. FrUchtel, Die 
kosmologischen Vorstellungen bei Philo von Alexandrien 
[Leiden 1968J 41-52). The Valentinians clearly also 
made use of this type of cosmogonic diaeresis,1 but 
in a version which is more concerned with the 
derivation of matter than with the comprehensive 
description of reality--we may conjecture that this 
represents a "Pythagorean" appropriation of the 
method, since the derivation of matter within the 
framework of a metaphysical monism was precisely 
2 
a Neopythagorean concern (cf. also note on 77:11-36). 
1 The divisions light/heavy and coarse/fine 
used in Iren. AH I 5:2 and ExcTh 47:3, but to 
distinguish the psychic and the hylic substances 
rather than the light and the heavy elements. 
are 
2 Spoerri deliberately excludes Philo from his 
survey of the oLaKpL0Ls-cosmogonies, and does not 
discuss their relation to the division concept of 
Academic dialectic, although he does suggest that 
Platonism was instrumental in their circulation 
(107ff). It seems plausible that the cosmogonic 
notion of a process of division, differentiation or 
secretion as such. which can be found already in the 
Pre-socratics (Spoerri, 12 n. 7), was no more the 
property of a single school in late Hellenism or 
89:4-90:13. The different reactions of the two 
orders. 
89:4-7. The epiphany of the Saviour provokes fear 
among the cosmic powers. See note on 88:30-33. The 
mythologoumenon is elaborated on in GTr 26:4ff. 
89:8-15. !llittle!l is not pejorative here, as Ka. 
thinks, but means rather !lhumble!l (cf. Crum, s.v.): 
the psychics have been given a predisposition to 
submit themselves to what is superior. The !llittle 
thought!l refers to fheir humbleness, as opposed to 
the presumptive and vain self-estimation of the 
hylics. However, the introduction of !llittle!l as a 
~, as well as the context as a whole, suggests 
that the author is here giving a particular 
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interpretation of a more generally applied designation 
for the psychics, and in this respect the remarks 
of Ka. are not without relevance. That this is so 
is supported by the fact that TIthe little ones, who 
believe!! (with allusion to Matt. 10:42 parr) refer 
under the Empire than earlier, but that Platonists 
of various kinds assimilated this general physical 
idea to their own particular theoretical framework. 
This explains how the OLaKpLGLS of Philo and the 
Valentinians may be seen both as a physical 
process and as the Platonic OLaKpLGLS Ka~a y8V~. 
to the catechumens in Manichaeism (Keph. I 189:6-19. 
201:30; after Bauer, W5rterbuch. s.v. ~LKp6S 1.c.). 
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89:8-10. Emendation is necessary. Simplest is ~Yt 
PfN ~P~Y> NNOY~HM, and this is adopted here. But 
NNOY~HM may also have been corrupted by the following 
NNOYMfYf ~HM. and more extensive emendations should 
be considered. 
89:12-15. Cf. 83:22-26. 
89 : 1 3 . f Y C I Tf : R e'a d f <1 C I Tf ( K a. ) . 
89:15-17. For the greeting (aG~a~SGeaL) of the 
Saviour cf. GTr 26:30. The proskynesis is a sign of 
submission; for aG~a~SGeaL = ~pOGKDVSLV cf. TWNT 
I 494 1: 20. 
89:17-20. Emend NfY to Nf<1 in 89:18 (NHLE). That 
the psychic powers become witnesses and confess 
(O~OAOYSLV) the Saviour corresponds to their basic 
nature, as they originate in repentance and 
conversion. 
89:24-28. The scene is that of the eschatological 
punishment of Jewish-Christian apocalyptic: the 
Saviour's opponents are relegated to the abyss. The 
"Outer Darkness" is the 't"o GK6'ToS 'TO ti;cD'TSPOV of 
425 
Matt. 8:12, }2:13. 25:30. But in a Gnostic context 
such an expression takes on a peculiar meaning; here 
darkness i~ associated with matter, the shadows and 
the void, the realm of non-being which exists only 
as the negative outside of the delimited Pleroma. 
The implicit identification of Hades with matter 
represents a Middle Platonic theory (Lewy, Chaldaean 
Oracles, 378ff). 
89:27. 2ST2S: Cf. Introd. pp. 39-40. 
89:28-90:1. The hylic powers are subordinated to 
the psychic ones, whose task becomes that of ruling 
the material sphere in the service of the salvation 
economy. One may compare Iren. AH I 7:4. where the 
Demiurge is said to be in charge of the cosmic 
oikonomia; also the expression ~bv ~~S OLKovo~(as 
apxov~a. The entire raison d'~tre of the Demiurge 
and the psychic powers is that of temporarily and 
vicariously administering the world of matter, which 
is too far removed from the world of perfection to 
be acted on by it directly, but which nevertheless 
serves a necessary function in the plan of salvation. 
89:36. ET<N>~wwnS (Ka.). 
90:1. I emend to SN~Y~B~OY and take ABWOY to be 
reflexive. The ignorance of the Demiurge is a 
common Valentinian theme (e.g. Iren. AH I 5:4. 7:4; 
Hipp. EI. VI 33, 34:8; ExcTh 49:1). 
90:1-13. The author emphasizes the soteriological 
nature of the manifestation to the logos, by 
describing it in terms of mystery theology: The 
Saviour is both god and mystagogue, gradually 
preparing the mystes for his ascent and the epopteia 
of the divinity which is the ultimate purpose of 
the initiation in the mysteries (cf. E. Pax in RAC 
V 848-49,E. Fascher, ib. 977-83). The utilization 
of these notions from the mysteries to describe 
philosophical cognition goes back to Plato; the 
history of this tradition has been written by A. 
Wlosok, Laktanz, who concentratBs on Philo, Clement 
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of Alexandria and the Hermetica. The mystagogic role 
of the Saviour in TriTrac corresponds to that of 
Logos in the two first mentioned and of Nous in the 
latter, whereas the mystes, TriTrac's logos. is the 
equivalent of the still impure and unilluminated 
soul. 
90:4-5. Similarly Nous is present in the Hermetic 
devotees: 
~apay(vo~aL at~os syw 6 NODS ~orS 60(OLS ••• 
KaL ~ ~apoDo(a ~OD ytV8~aL ~O~e8La; KaL steus 
~a~av~a YVWp(GODOL 
Poim. 22. The idea of the ~apoDo(a of mind as a 
formative power in the soul is Middle Platonic, cf. 
Atticus ape Proclus In Tim. I 382:12 Diehl, also 
cf. Iambl. Myst. II 6 ~ ... TWV 8swv ~apoD0Ca. 
427 
90:5-7. The Saviour-mystagogue shows compassion and 
heals the passions of the soul. The ta0LS TWV 
~a8wv also occurs in both Iren. AH I 4:5 and ExcTh 
45:1. Similarly both Philo and Clement of Alexandria 
portray the Logos as the healer of the passions (see 
Lilla, Clement. 96-99); and in Corp. Herm. XII 3 
Nous is the surgeon who gradually removes the sick 
parts of the soul (cf. also Festugiere. Revtilation, 
III 116). 
90:10-11. "those who are on the outside" seems to 
stand in antithesis to "he manifested himself within 
him!! in 90:4-5, but it is not quite clear what is 
implied in this antithesis. In any case !!the outside!! 
refers to the cosmic region outside the Pleroma and 
comprises both psychic and hylic spheres (cf. 
96:14-15, 97:27-28). 
9 0 : 1 2 . C s 2 H TC : C f. not eon 64: 33 - 3 4 . 
90:14-104:3. The creation of the world. 
90:14-91:6. The logos gives thanks. This section 
is a much fuller statement of the passage Iren. AH 
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I 4:5 
~~v 08 'Axa~we tK~OS ~ou ~aeODS ysvo~~v~v [Kat] 
ODAAapouoav ~~ xap~ ~wv ouv a~~~ ~~~wv ~~v eswpCav 
90:14. There is no justification for the assumption 
of Ka. I 363 that logos here, at variance with the 
use of the term everywhere else in TriTrac, refers 
to the Saviour; the English translation of Ka., and 
NHLE correctly disregard this interpretation. 
90: 1 5. !! advanced IT : .. , the meaning. of is 2HTC here is 
uncertain. All translations have !!made a beginning,1T 
but this meaning fits the context badly, and is in 
addition only attested in Bohairic. Our interpretation 
regards the word as an expression of the progress 
towards gnosis and perfection induced by the Saviour. 
90:16-18. Cf. 88:23-25. 
90:18-19. A parallel to this particular form of the 
garment metaphor1 is OdSol 11:10: ITAnd I rejected 
) cast upon the earth [the 
folly is that of the choic bodyJ./ And stripped it 
off and cast it from me" (tr. Charlesworth). The 
1 For this metaphor in general cf. now Kehl's 
article !!Gewand!! in RAC X 945-1025. 
. . . . 
"presumptuous thought" is that from which the 
passions and matter originate (78:29-30, 82:20-21). 
90:20-23. The "repose" (perhaps < %O,VQ,1TCLU0L S) is 
the healed state, the freedom from passions; 
semantically close is the description of Sophia as 
0'1TCL8~S ExcTh 45:2. Since passion, represented by 
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the hylic powers, means division, strife and discord 
(cf. note on 79:16-80:11), freedom from passion is 
also unity, the essential characteristic of the 
Father and of pleromatic perfection. This association 
of 0,1TQ,8sLCL and oneness can also be found in Clement 
of Alexandria (esp. Strom. IV 152:1; cf. Lilla, 
Clement, 112; Kr~mer, Geistmetaphysik, 283), and 
is probably of Neopythagorean origin (Whittaker, 
VigChr 32.216-19; cf. also the note on 65:11-23). 
The submissive attitude of the hylic powers which 
accompanies the logosl liberation from them implies 
that he has now become their ruler, master over the 
passions and, in a sense, king over the material 
cosmos; in the background one may discern both a 
common Gnostic utilization of the O,VQ,1TCLu0Ls-motif 
from the Biblical cosmogony (GThomas log. 2; 
further Marcovich in JTS 20.56-57, Helderman in 
Nap Hammadi and Gnosis, 40-42) and the Stoic ~ ---- ~~~~ 
application of the philosopher-king idea. 
90:21. "subjugation": I derive this from KWB2 
IIbind (?)11 Crum, Dict., XVII b. 
90:23. AYPS(J)S: Emend to AqPS(j)G with MPQZ, NHLE. 
90:24. lithe visitation of his brothers ll : i.e. the 
manifestation of the Pleroma through the Saviour 
430 
and his accompanying angels. t~LaKo~~ here probably 
has the connotation of IIprovidentian care" (Lampe, 
Lex. A.2.). 
90:29-30. IIGreatness ll : Cf. note on52:26. 
90:30-31. "by a decree ll must refer to the 8DOOK(a, 
of the Pleroma (note on 86:11-15), connoting the 
portrayal of the Pleroma as a heavenly council, cf. 
the Hymn of the Pearl 39a ~~~i~K ••• oi\o 
IIthey took a decision. ll 
90:31-91 :6. The tianksgiving is images of the aeons. 
Similarly Sophia, responding to the manifestation of 
the Saviour and his angels produces a new class of 
offspring, K8KD~KtVa,L Ka,P~ODS Ka,~a ~~v 8LK6va" KU~~a, 
~V8D~a,~LKOV Ka,e'6~o(waLv ytyovoS ~wv oopD~6pwv ~OD 
rw~~pOS. Iren. AH I 4:5. cf. 5:6. The passage quoted 
alludes to Gen. 1:27, as is confirmed by ExcTh 21:1. 
The Valentinian conception is that by manifesting 
the Pleroma the Saviour reveals the Archetypal Man, 
himself the image of the Father, and that the fallen 
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aeon when receiving the manifestation produces the 
spiritual man as the copy of that which has been 
revealed; cf. note on 65:35-67:34. TriTrac, however, 
is here also clearly influenced by Platonic 
cosmogony. The logos is depicted as the 
demiurge-artist who employs his skill in the 
fa b ri ca tion of a beautiful image. "works" 91: 3, 
< ?%tpya~8oeaL • belongs characteristically in this 
Platonic context, and sounds foreign to this 
particular Valentinian mythologoumenon, where 
metaphors of biological generation usually dominate 
(cf. 90: 31 xno "bri'ng forth"). 1 The emphasis on the 
beauty of the copy is also traditional in Platonism, 
and also the designation "those who exist tl (rro' (5vrra) 
for the intelligible model, which is rarely used 
elsewhere in TriTrac fits well into the Platonic 
context. For the cosmogonic function of the 
spiritual emission see note on 91:6-92:22. 
90:31-32. It is tempting to see in the "living forms" 
the vo~rro' ~wa of Tim. 30c7, 31a5 etc., but more 
probably tlliving" here, as in Valentinus ape Clem. 
Strom. IV 89:6, refers to the real existence of the 
model, as contrasted with the derived nature of the image. 
1 Cf. ExcTh 41:1 rra OLa~spovrra o~sp~arra ~~OL 
~~rr8 ~S ~ae~ ••• ~~rr8 ~S KrrCOLv ~p08~~~UeSvaL, 
a~~'ws rrsKva. 
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90:32-91:1. That the spirituals are equal to the 
aeons in appearance. but not in essence, reflects 
their production as images, which, in accordance 
with Platonic ontology. are always inferior to the 
model. The fallen aeon will only achieve unification 
with the Saviour in the ultimate restoration, when 
also the spirituals will receive their perfection 
by being united with their superior angelic 
counterparts (Iren. AH I 7:5). Cf. also the note 
on 95:2-7. 
90:36-37. ,,' . . . SN Supply NS. 
91:2. Read 2~~ OY[NsYlsnlcTHMH (WZ). 
91:3-4. A6yoS has here clearly no mythological 
significance (as Ka. thinks, regarding it as a name 
of the Saviour) but must be seen in the context of 
ao~Ca and t~La~~~~ as designating the intellectual 
competence of the aeon for his work. Contrast 
81:12, where the defective emissions of the aeon's 
vain presumption are said to be produced not KATA 
Aoroc. As becomes clear from 93:34 this A6yoS. which 
might not inappropriately be rendered "rationality," 
is the formative power communicated to the aeon by 
the manifestation of the Son. One should not really 
think of the aeon and his offspring as separate 
entities; in a sense the offspring represent the 
state into which the aeon shapes himself through 
the agency of the internally manifested Saviour-Son, 
so that !!uniting logos with himself!! refers both to 
the result of, and the pre-condition for the aeon's 
formative activity. In philosophical terms: the 
aeon is the irrational soul being formed, as much 
as he is the demiurge who himself confers shape on 
the amorphous. 
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91:6-92:22. The purpose of this emission is to set 
in order his previous offspring. Whereas the purpose 
of the spiritual e~ission in the Valentinian systems 
reported by the Church Fathers, as far as they have 
been transmitted, is entirely anthropogonical (the 
seed is inserted into the psychic Adam), it has here 
also a cosmogonic function: mirroring the perfection 
of its pleromatic model it imposes order and 
rationality upon the cosmos. Iren. AH I 5:1 and 
ExcTh 47 also portray Sophia as demiurge; after the 
Saviour as llfirst demiurge ll has separated the 
substances, Sophia as !!second demiurge!! shapes the 
psychic realm, on top of which she places herself. 
But this demiurgic activity is distinct from the 
emission of the spiritual seed. TriTrac, on the 
other hand, makes no distinction between the aeon's 
emission of spiritual beings. his installation in a 
hyper-psychic sphere,and his demiurgic activity: 
the images of the Pleroma which have been emitted 
in fact constitute this sphere. in which the 
aeon-logos resides and from which he creates and 
supervises the visible world. 
91:8. SNTh90YWN2: Read SNThYOY(I)N2 (VIZ). 
91:15-17. The Coptic text is confused here; out 
translation atempts to reconstruct the original 
meaning of the passage. 
91 :17-25~ The idea of a chariot in which one 
ascends above the world and towards God is at home 
both in Jevlish-Christian apocalyptic and mysticism 
on the one hand (chariots of fire; merkabah), and 
in Graeco-Roman religion on the other (the vehicle 
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of the soul); for surveys of this idea cf. Dodds, 
Proclus, 313-21; Lewy. Chaldaean Oracles, 178-84; 
Epistula Iacobi Apocrypha, 75-78. In the present 
context the chariots undoubtedly refer to the 
spiritual nature of this race, since the chariots 
enable them to rise above both the psychic and the 
hylic spheres (i.e. the entire cosmic realm); cf. 
EpIac 18:33-34 OY2APMA ••• MfiNA « <!P/-La 1TV8Uf-la,'T~K6v); 
Lewy, 184 n. 30. As with the aeons of the Pleroma 
(cf. esp. 69:24ff), of whom this spiritual offspring 
are images, spiritual nature is a matter of 
individual competence, so that each chariot brings 
its charioteer to a particular level within a 
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spiritual hierarchy. 
91:18-19. IIdeliberatelyll « Ko,--c-O, *--C-'Y1V 1TpOo,CPSCHV): 
The Coptic makes this go with IIbrought forth.1I This 
makes sense, since the hylic powers do not originate 
from the prohairesis (cf. 76:2-7), or. as 81:12 says, 
they did not corne into being Ko,--c-O, A6yov; thus the 
author may well have desired to imply that the 
spiritual offspring. in contrast to the hylic 
powers, have corne into being in a0cordance with 
the rational deliberation proper to the nature of 
the aeon who produ~~s them. But there is also some 
likelihood, I think, that the expression in the Gk. 
went with Hare in chariots,1I so that 1Tp0o,Cpso(,S 
here, in Stoic fashion, would mean the essential 
nature of each spiritual resulting from the 
consequences of his free choice, which earns him 
the appropriate IIchariot.1I 
91:19. 2N 2N2APMA Nf is confused and one must 
delete either one 2N (which yields IIthey are 
chariotsll), or, which seems conceptually preferable, 
delete Nf (llthey are in chariotsll). 
91 :25-32. IIThi s f! must refer to the generation of 
the spiritual race, through which order and form 
is imposed upon the two inferior natures. The 
imposition of order is an 1I0verthrowll for the hylic 
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order because its very nature is chaotic. The 
psychics, however, originating from conversion and 
remembrance, possess a nature which is essentially 
turned towards what is superior, and are therefore 
susceptible to improvement; the manifestation is a 
"beneficence rl to them because it aids them to fulfil 
their good potential. The r1seed" is a common name 
for Sophia's spiritual offspring (cf. e.g. Sagnard, 
Gnose valentinienne, 654 S.v. a~tp~a 1.). The name 
implies something not yet actualized, and TriTrac, 
unlike other Valentinian documents, explicitly says 
that they have not'jet attained subjective existence. 
Obviously this implies that only through fulfilling 
their cosmic and salvation-historical function, 
by being educated through taking part in the 
soteriological oikonomia, will they achieve full 
existence. The same words were used in the 
description of the embryonic aeons in 60:28-29. 
61:4.7; the theory of the generation of the Pleroma 
mythologically prefigures the (individual and 
collective) salvation history (cf. notes on 60:16-37 
and 61: 7 -13) . 
91:25. ~S = NTS; the nomen regens in indefinite, 
cf. also Introd. p. 38. The following pleonastic 
N- is perhaps added by a scribe who misinterpreted 
the ~S. 
91:32-92:4. This passage probably does not deal 
(once more) with the manifestation of the Son, as 
previous translations imply, but. like the rest of 
this section, concerns the function of the spiritual 
seed vis-~-vis the lower orders, and specifically 
"those whom the logos brought forth when he prayed," 
i.e. the (psychic) powers of the remembrance 
(82:10-83:35). The idea is that what the Son 
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reveals to the logos is in turn manifested to the 
powers of the remembrance through the "visible 
images" (90:31-32) generated by the logos. The 
description of the ~onls revelation in 86:23-87:5 is 
now (91:32-35) transferred to the spiritual seed, 
which in fact is the image of the image of the Father 
and the Pleroma. Soteriologically the relation 
between the psychic powers and the spirituals of the 
logos is analogous to that between the logos and the 
revealed Son: the imperfect and disorderly inferior 
being is brought to order and formed by the superior 
power, thus the spirituals are in a sense the 
saviours of the psychics. From a different point 
of view, the spirituals are merely the mediators on 
to a lower level of the one formative revelation of 
the Saviour-Son and his satellites, whose images 
they are. 
91:37-92:4. Cf. 90:25ff: the spirituals whom the 
logos brings forward are the concretization of the 
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glorification offered in thanksgiving. 
92:2-4. \~hereas "those who belong to the remembrance" 
were brought forth without the logosl direct 
contemplation of their model, but from memory, so to 
speak, the emission of the spirituals did benefit 
from such contemplation; cf. 92:10-14. For the 
creative function of the contemplation of a higher 
hypostasis in Neoplatonism cf. the references in the 
note on 75:7. 
92:4-10. The mutual harmony (83:26-33, 84:28-31), 
and the hope (82:34-35, 83:18-26), which the psychic 
powers have already is fortified by the emision of 
the spirituals. 
92:10-14. The Coptic syntax is confused, but there 
must be an antithesis between N~pn and tNOY. and 
tNOY most naturally goes with A9XnO. The point made 
concerns the contrast between the previous images of 
the Pleroma brought forth by a remembrance, and the 
present ones, who derive from a vision. 
92:16-17. "throughout the Alll!: perhaps < '*SLS 
cf. Ps. 9:18 S (quoted in Crum, Dict. 
424 a). 
92:17-22. This paedagogical theodicy was also used 
of the emanation process and commented upon in the 
note on 62:6-33, cf. also 64:31-37. For the present 
formulation cf. Iren. AH IV 38:1 oD o~~w ~O~8 ~O 
~~y8eoS ~~S o6~~S aD~oD ~aG~a~8LV ~ovva~8ea. For 
inability to sustain the light of the divine in 
general cf. note on 77:11-36. 
92:22-93:14. The names of this thought. 
92:22. "this thought": The spiritual seed 
originates in a peculiar mental disposition, a 
llthought.ll just as the hylic powers arose from a 
presumptuous thought and the psychics from a thought 
of remembrance. This third category of thought is 
that which consists in the direct contemplation 
of the Pleroma. 
92:24-25. It may be debated whether nlMSYS or 
nAOrOC is the subject of Aq'P XASIC. In the first 
case this paratactically attached sentence must be 
understood as equivalent to a relative clause, in 
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the latter as a result clause. This is a grammatical 
rather than a hermeneutical problem, however, as 
there is no systematic distinction between the logos 
and his thought. In any event STBHTq must go with 
~wns, cf. 79:19-20, 81:11-12, 88:28, 90:3-4. 91:13. 
92:26. a~wv never occurs elsewhere in Valentinianism 
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as a designation for the hypercosmic, spiritual sphere 
of Sophia, the ogdoad. But the use of the term here 
is entirely in agreement with its religious and 
physical connotations under the Empire: 1 it is the 
principle of permanence which both transcends the 
temporal and changing cosmos and provides it with 
stability by enclosing it. It thus has a cosmological 
function, being creator, ruler and upholder of the 
orderly world (cf. also 100:18-30). But it also has 
a soteriological function, being the realm that is 
entered by whoever rises above the cosmos, and the 
permanence and self~identity achieved by the one who 
has overcome the dispersion and disharmony of 
corporeal existence. Finally it has, both 
cosmologically and soteriologically, a mediating 
function, being situated below the realm of divine 
perfection but above the cosmic heavens as the 
link between the superior and the inferior things, 
and also the image of the true aeon and its tool 
and agent vis-a-vis the oikonomia. 
~6~oS must be read in close conjuction with 
aL~v, and carries with it much the same polyvalence 
as that word: (1) Cosmologically it represents the 
space in which the cosmos is contained, as in Corp. 
Herm. II 3-4.12 and in Philo (references by K5ster 
1 For a survey of the multiple meanings of 
aL~v in this period see esp. Festugiere, Revelation, 
IV 152-99. 
in TWNT VIII 201:22-35, cf. also Festugi~re's note 
in Nock's and his edition, I 39 n. 14)--here 
is, basically, the spatial counterpart to the 
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temporal a,Lwv. (2) Soteriologically it is the place 
appropriate to the nature of the spirituals, their 
homeland, or the place for which they are destined. 
Here Zion-tradition can be discerned in the 
background: ~6~oS represents the C'P~ in which the 
Lord dwells with his saints (cf. K5ster, 197:17-33. 
198:20ff. 204:35ff); the presence of this tradition 
is made evident by Iren. AH I 5:3, where Sophia, 
dwelling in her supracelestial "place" is named yfi 
(Le. the Biblical r"~ ) and "Jerusalem," and Hipp. 
El. VI 32:7, cf. 34:4, where she is likewise called 
"the heavenly Jerusalem. TI (3) ~6~oS also has the 
eminent sense of the. place in the Tlmiddle." The term 
is, however, used in different ways by the 
Valentinians: Whereas ~6~oS in Hipp. El. VI 32:7-9, 
ExcTh passim, and probably Heracleon ape Orig. In Ioh. 
XIII 49, refers to the psychic demiurge, due. as 
Hipp. makes clear. to the traditonal intermediary 
position of the soul,1 TriTrac agrees with the main 
system of Irenaeus which identifies 6 ~8a6~~~os ~6~os 
with the sphere of Sophia (AH I 5:3.4. 7:1), situated 
1 Especially in ExcTh the Jewish use of D1p~n 
as a name for the Lord (KBster, 201:5ff) is also 
behind the designation of the Demiurge as 6 T6~os. 
below the Pleroma but above the psychic cosmos, as 
the D~spoupavLos ~6~oS of the Platonic tradition. 1 
That system tries to reconcile the two usages of 
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the intermediary ~6~oS by distinguishing between the 
u~spoupavLos ~6~oS of the Ogdoad and the t~oupavLos 
~6~oS of the Hebdomad; TriTrac also notes that the 
demiurge is called T6~oS (100:29), but without 
commenting on this double usage (if asked to 
explain the author might have answered that the 
sphere of the demiurge is an image of the aeon of 
the logos, 101:29ff). 
92: 28- 36. II synagogue of salvation rr « O"uvaywyYJ 
3[O"w~TjpCas): (1) The use of O"uvaywyf] here is on the 
one hand to be regarded on the background of the 
soteriological use of ~6~oS commented upon above; it 
is the holy place in which the saints are congregated, 
thus O"uvaywyf] here is used within the tradition of 
the heavenly Zion. A heavenly O"uvaywyf], or its normal 
Hebrew and Aramaic equivalents, is not attested 
within orthodox Judaism, so TriTrac is here probably 
more within the tradition of sectarian Judaism, where 
the idea of a heavenly congregation did exist (cf. 
note on 57:33-34), than that of rabbinism. (2) On 
1 lb. 5:4; cf. Phaedrus 247c2; Lewy. Chaldaean 
Oracles, 328 n. 57-58; Tardieu in The Rediscovery of 
Gnosticism, I 209ff. 
the other hand the author contrasts ouvaywy~ with 
6Lao~opa, making an ethical and psychological pun 
on two well known Jewish terms: ouvaywy~ is the 
state of mental unity, 6Lao~opa that of psychic 
dispersion. 6Lao~opa is used in the same sense by 
Philo Praem. 115 and Clem. Prot. 88:3; cf. TWNT II 
98, 101-02 (K.L. SchmidtJ. I know no parallel to 
the corresponding metaphorical use of ouvaywy~, but 
ouvaysLv, like ouAAtYSOOQL. is frequently used for 
the IIgathering together of oneself" in the religious 
philosophy of the Empire; cf. e.g. Puech, En guete 
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de la Gnose, II, Index p. 302 s.v. flrassembler"j 
Sleeman-Pollet, Lex. Plot. s.vv. OUAAtysoeaL, 
ouvaysLv; Puech in Hennecke, New Testament Apocrypha. 
I 273. 275; also cf. note on 90:20-23. 
The word ouvaysLv is also used by the Valentinians 
(ExcTh 26:3 ~f. Sagnard's note in loc.]; Heracleon 
ape Orig. In Ioh. XIII 41, 44, 46, 49), but in a sense 
which is primarily collective: at the end of the 
oikonomia the spiritual seed will be reaped and 
gethered together into the a~Oe~K~. The author of 
TriTrac has reinterpreted this doctrine by 
individualizing it and bringing it into agreement 
with philosophical psychology and ethics. That 
this is so is made evident by his subsequent use of 
the term a~Oe~K~. the meaning of which, he implies 
(MnPHTS II as. thus II). is clos ely related to that of 
ouvaywy~. That is, the notions of "gathering 
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together!! and !!storehouse!! belong together, and the 
rationale of this association is obviously the 
harvesting and gathering of the seed, and not the 
idea of mental concentration. The latter idea must 
therefore be a secondary interpretation superimposed 
upon the terms 0DvaysLv and a~Oe~K~. already current 
in Valentinian eschatology. By this reinterpretation 
he has not only interpreted 0DvaysLv individually. 
but he has also been able to exploit a connotation of 
the term a~Oe~K~ already utilized (as Ka. notes) by 
Heracleon ape Orig. In Ioh. XIII 41, 44: the 
storehouse is the ~lace where one obtains rest (for 
the !!rest" also cf. note on 90:20-23). 
92:33-34. Ka. wishes to emend to Mn<I>PHTS, apparently 
regarding S~ YMOYTS as Aorist II.. Al though this 
suggestion is not implausible, the present text, when 
interpreted as MnPHTS + circumstantial clause, yields 
sufficient sense to be acceptable. 
92:36. S<1t: sc. MTAN (cf. Crum, Dict. 195a). 
93:1-4. The chain of associations continues: The 
!!storehouse fl introduced the concept of !!rest," in 
parallel vIi th the interpretation of 0Dvaywy~ as the 
place of mental sanity; the "rest!! introduces the 
notion of lljoy,!! which in turn is linked with the 
hopeful expectation of unification with the Pleroma 
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(cf. note on 88:15-16, and 92:7-10), which then is 
described as the state of a bride who has been 
appointed for her bridegroom, but who has not yet 
been united with him. The author thus arrives at 
the mythologoumenon of the bride and the bridegroom, 
which has a general application in the theory of the 
syzygies (note on 64:24-75:10), but which also has 
an eminent significance as a description of the 
relationship between Sophia and the Saviour, and 
correspondingly between her spiritual offspring and 
the "angels" accompanying him (Iren. AH I 7:1.5; 
ExcTh 44:1 (KaADtJ,tJ,CL), 64-65. 79; Hipp. El. VI 34:4; 
Epiph. Pan. XXXI 7:11; frequently in GPhil). In the 
present text, where "logos" is substituted for 
Sophia, the bride, it is true, becomes a male 
mythological figure, but it would imply an 
inappropriately realistic view of the nature of 
mythic imagery to regard this as an inconsistency. 
93:3. SNTA2TSSI9: The same applies as in 92:36. 
93:4-7. The term "kirgdomll is introduced by the same 
process of association as the previous names: the 
tljoytl is not only the anticipation of the union with \ 
the Saviour, but also the satisfaction of ruling 
over one's previous enemies. No more than with the 
other terms surveyed in this section does the 
interpretation given by the author represent the 
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original meaning of the term. The name IIkingdomll 
is not attested by other Valentinian sources for 
the ogdoad, thus there is no direct basis for 
comparison. But as the name of the sphere immediately 
above the cosmos it obviously alludes to the notion 
that this sphere is the abode of the cosmokrator, 
i.e. both the AL~v of Hellenistic religion and the 
Lord of the Old Testament; above all one would be 
justified in regarding it as an appropriation of the 
Biblical notion of the kingdom of heavens, or, of 
God. Cf. also 96:35-97:5. 
93:8-14. lithe joy of the Lord!! is taken from Matt. 
25:21.23 8tG8~e8 8LS ~~v xapav ~OD KDpCOD GOD, the 
xapa being interpreted as that of 88:15-20 etc. But 
the author retains elements from the Matthaean 
context (the parable of the talents): the joy is a 
reward IIfor the good which was in him,!! just as it 
is a reward for the profitable use of the talents 
in Matt,.; further, the IIthought of freedom,1I which 
seems to refer to another reward implied in the 
joy, perhaps reflects an interpretation that the 
invitation of the slave to come in to the joy of 
the master in the parable means that he obtains his 
freedom and becomes the master's equal. 
93:14-94:10. The superiority of this aeon. 
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93:15. 1111.ThrMA: This word here refers to what is 
elsewhere in the text designated by ThrMA, or Th31 C. 
Since such a usage of oLa~ay~a is otherwise unattested, 
as far as I am aware, and this is the only instance 
of the word in this text, it is reasonable to assume, 
as Ka. I 306 does, that the word originated by 
corruption, either in the Greek phase of transmission 
or, possibly, at the point of translation into 
Coptic, from ouo ~ay~a~a. 
93:17-20. "those who hold dominion II are probably 
"thos e who belong t'o the remembrance II (cf. 89: 31-35) • 
whereas "the illnesses and the smallnesses" refers 
to "those who belong to the imitation" (e.g. 81:1ff). 
93:20-29. This aeon is equal with its cause, the 
Pleroma. By IIcausell the author evidently means the 
Plator.tic paradigma ti c caus e: the aeon of the logos 
is caused by the aeon of the Pleroma in the sense of 
having it as model. The relationship between cause 
and effect is such that the effect retains not only 
the "form,1I i.e. the outward appearance, of the 
cause, but also the IIconstitution ll (Gk. uncertain), 
i.e. the internal structure, of the cause. The 
author probably has in mind the IIjoy" which is an 
essential aspect of both the Pleroma and its copy 
(cf. the following note). "the real thingll (2(08) 
probably < ~~pyov, with a double meaning here: it 
both refers to the real aeon model and stands 
antithetically to llcause," representing a play on 
the twin concepts of cause and effect. 
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93:27-29. The a~6AaD0Ls-aspect of the Pleroma is 
probably emphasized here in order to indicate the 
parallelism between the Pleroma and the aeon of the 
logos, thus the joy of the logos when he receives the 
vision and creates his aeon (93:21.29) is a 
reflection of the joy and delight in the Pleroma 
itself. 
93:31. <delight~: Read 2N nl fX3WK N2HT. 
93:34. logos: Cf. 91:3-4 and note in loco 
94: 1. nsn. YTc0B2 : Read nsn. cnwB2. 
94:2. For the contraction OY<OY>ASINS cf. 124:30; 
further. Kahle, Bala'izah. ch. VIII § 53b); 
Hintze-Schenke, Apostelgeschichte. 18. 
94:4. Perhaps emend to AYW OYBSA ns AY6NNSY N20. 
!land it was an eye for vision,lI for conformity with 
the preceding and following phrases. 
94:7. !lat the bottom of!l: The prepositional 
expression 21 nCA NnlTN A-, previously unattested, 
probably does not mean "below" in this context, as 
the psychic and the hylic spheres do not exist 
outside the oikonomia but form part of it. 
94:9. TIthe perfection of things": As has been 
exemplified in the immediately preceding lines the 
aeon of the logos represents the realization and 
consummation of every human potential and faculty. 
94:10-95:16. The individual members of this aeon. 
94:10. It is not cl~ar what NEEI refers back to in 
the text. It can hardly be NE2BHYE in 94:9~ as 
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NEEI in reality must be the spiritual offspring with 
which this section as a whole deals. Possible 
solutions, which I nevertheless hesitate to adopt, 
are to delete NE, or read N<6)£. and subordinate 
the resulting relative clause either to EYNTEY as 
the main verb of the sentence, or to the cleft 
sentence NEEI ETE 2NMOP~H NE etc. 
94:11-12. Cf. 90:31-91:6, and note in loco 
94:12-13. As Sch. points out the Cod. probably reads 
ETE NEn..N20YA~/?OYN and the text must be corrupt. 
The corruption seems to involve the verbs WN2 and/or 
OYWN2 (both in g., or pre suffixal form), cf. 
90:31-32, but the exact restoration remains dubious, 
and our suggestion, STS NSTA20YAN20Y NS (cf. 94:23), 
is not the only one possible. 
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94:16-18. NSSI undoubtedly refers back to NSSI in 
94:10. The passage alludes to Gen. 1:27: although 
the spirituals are brought forth "after the image 
(Ka~d, 8LK~V) of the Pleroma," (94:11-12) they are 
only male and not female. Femaleness is deficiency 
and cannot be originated in the Pleroma, cf. 78:11~13. 
A related Valentinian interpretation of Gen. 1:27 is 
found in ExcTh 21:1, which, however, seems to contain 
some misunderstanding by Clement (see following note). 
For the denial that the "superior seed" is 
passions cf. ExcTh 41:1 (~~~8 ~S ~de~ ••• 
~p08A~ADetvaL), but see also 95:2-7. 
94:20-21. ExcTh 21:1 identifies the males of Gen. 
1:27 with the tKAOY~, and the females with the 
KA~aLS. These terms regularly refer in Valentinianism 
to the spiritual and the psychic sections of the 
Church (Iren. AH I 14:4; ExcTh 21-22, where the 
tKAOY~ represents the angels and the KA~aLS the 
spirituals is peculiarly isolated. Nevertheless the 
interpretation of Gen. 1:27 in terms of tKAOY~ and 
KA~aLS may well have been common Valentinian exegesis, 
and this is confirmed by the present passage, which 
presupposes the equivalence of males, spirituals and 
tKKA~aCa. tKKA~aCa is here used in the narrow sense 
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as equivalent to tK~oYDl~o tK~SK~6v (On the usages 
of the word cf. MUller t1Beitrfige,t1 200-04.) The 
special significance attributed by the author to 
the name of tKK~~0(a depends, as is made clear in 
the following sentence, on the fact that this class 
of beings, as a unified congregation, is a replica 
of the tKK~~0(a of the aeons of the Pleroma (cf. 
97:5-9). 
94:23-95:2. Like the Pleroma, its model, the aeon 
of the logos is both a ~nity and a multiplicity, a 
structure which was' transmitted through the revealing 
Son and his accompanying angels (cf. 87:22-26), 
However, on this lower level the indivisible nature 
of the aspect of multiplicity cannot be retained, 
the multiplicity of the images procuced by the logos 
is influenced by the particularism which characterizes 
the lower regions. The notions of indivisible and 
divisible are found in Platonism of the period (e.g. 
Lewy, Chaldaean Oracles, 317 n. 16, citing Albinus, 
the Oracles, and Plotinus) and derive from the 
psychogony of Tim. 35a. By using these notions 
TriTrac defines the aeon of the logos along the 
lines of the world-soul of the Timaeus, as 
interpreted by Platonists from Xenocrates on: being 
intermediary between the intelligible and the 
corporeal the soul combines the indivisibility and 
oneness of the former with the plurality and 
division of the later. To the extent that it is 
directed towards the intelligible above it it is 
formed by it and reflects its unity. but by its 
association with the corporeal below it it also 
exists under the conditions of empirical 
particularity. See further the note on 95:8-16. 
94:28. NAQ6AXB is the Achmimic Preterit. The 
supralinear stroke is a scribal error. 
94:34-38. Although they belong to the same class 
of being ontologicilly. some are more advanced 
than others in perfection and understanding (cf. 
91:17-25). 
94:35. 2N here is undoubtedly the article. 
94:39. NEN: Read MEN; cf. 96:3. and Ka. I 16. 
94:40. Read fM5nOYEEI. the error probably derives 
from ~nOYNA2 in the following line. 
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95:2-7. The description of the spirituals as 
passions and sickness is surprising, especially when 
compared with 94:17. where it was affirmed that they 
did not originate from the sickness of femininity. 
Nor am I aware that Sophia1s spiritual offspring 
is ever designated in this way in other Valentinian 
sources; in ExcTh 41:1 it is even explicitly denied 
that they are generated as ~ae~. There is 
nevertheless no logical inconsistency here on the 
part of the author: impassibility and sanity are 
closely associated with unity, whereas passion and 
sickness are fundamentally related to division and 
dispersion (cf. e.g. 90:20-23, 92:28-36). Because 
the aeon of the logos not only reflects the oneness 
of the Pleroma above it, but also the divisibility 
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of the inferior regions, it follows that it also, 
through its plurality. contains an aspect of 
passibility. In th~ passage before us an explanation 
is also given for the presence of this divisibility: 
it originates from the fact that the logos is separated 
from the Pleroma, that the logos did not participate 
in true oneness while producing his aeon (cf. 
90:35-91:1). The inconsistency there is, is thus 
not a structural one, but at most one of terminology, 
the concept of passion being used with two different 
meanings. On the one hand there is "passion" in a 
relative sense: division, separatedness, or singleness, 
every kind of non-conformity to the pattern of unity 
in the Pleroma. is passion, and likewise all that 
derives from this condition. On the other hand 
there is ttpassion" in an eminent sense: it is a 
fall, the moving away from. the negation of. the 
revolt agamst pleromatic unity; this is the passion 
from which the hylic powers originate. The 
inconsistency arises when the fallen aeon is 
described as converted, and subsequently healed, 
from the passions in the second sense, but remains 
in a state of passion in the first sense. 
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95:6. SI = SIS, but in the meaning of !lortl « ?3ETj ). 
95:8-16. The divisibility of the spirituals is 
justified by the salvation economy; because the 
sensible world exists under the condition of 
(spatio-temporal) divisibility, the spirituals, who 
are designed to ent~~ this world so as to act as 
saviours in it, must have the same nature. In a 
slightly different form the same idea is attested in 
ExcTh 36, whose mythological and somewhat elliptical 
form of expression may be interpreted as follows: 
by being .baptized~-i.e. incarnated--Jesus is divided 
~o a~~pLa~ov ~8PLae~vQL)--i.e. he becomes a 
plurality, which must refer to the fact that his 
angels are transmitted to the world in a divided 
'" 
form--in order for IIUS!! to be able to receive him 
and in turn to become one and united with the 
angels. The theme is resumed in the eschatologiaal 
section below, 115:36-117:8. 
95:9. IIdecided concerning them!l: NSYS is probably 
v8D8 LV (Sch. 140). although to read NSY in the 
meaning .!lprovide!! is also possible. 
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95:17-96:16. The mandate of the logos. 
95:17-22. Cf. 87:34ff, where similar expressions 
were used of the Saviour-Son. Both the Saviour and 
the logos are deputies of the Pleroma and put in 
charge of the oikonomia, and to a certain extent 
this idea has been duplicated for two mythological 
characters. But a difference in the way in which 
these two are conceived as deputies is nevertheless 
discernible: While the Saviour incorporates the 
oikonomia, the Pleroma being placed in him to be 
transmitted to the ~osmos, the logos receives his 
authority from above (cf. 96:8ff). Unlike the 
Saviour the logos does not himself participate in 
the power that is given to him, he remains a 
subordinate servant of the superior level. The Son, 
on the other hand, is in his very essence the power 
and authority of the Pleroma as manifested unto the 
lower level. 
tfthe pre-existent [things}, those which are 
nov! and thos e whi ch will be 1I are enlarged upon in 
the following. 
95:19-20. "re ceived ... in full (MnNSY)": possibly 
" received ... in vision." 
95:22-24. This takes up "those (things) which are 
now" 95:18-19 and refers to the demiurgic aspect of 
the logos' activity described especially in 
91:6-92:22 above. 
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95:24-28. Cf. 91:31-32 and the corresponding note. 
The as yet unconsummated existence of the spiritual 
seed derives from the nature of their conception. 
They do not originate from a union of logos and the 
Saviour, but only from the hope and expectation of 
this union. The seed can attain its perfection only 
when this hope has become a reality. Cf. also 
92:15ff. 
95:26-27. "that by which he conceived": or: "that 
which he conceived." 
95:30-31. The same alternative reading is possible 
here as in 95:26-27, but in support of the translation 
adopted cf. 91:27ff: the offspring manifests that 
which came to the logos. 
95:31-38. As Sch. points out 8Y~Y in 95:33 is the 
prep. 8 + indef. art. + noun. Because of the following 
ABAA the noun is probably to be identified as the 
info !Ito send,1I cf. tK1T8[l1T8UCJC1[' Iren. AH I 6:1.7:5. 
Thus the spiritual seed is stored in the aeon of 
the logos in order to fulfil a soteriological mission 
at the time of the incarnation of the Saviour. The 
advent of the Saviour is described below, 114:30ff. 
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Those who accompany him (95:35-36, cf. 115:30-31), 
being incarnated together with him (116:2-3), are 
this spiritual see, described as "apostles and 
evangelists" (116:17-18); thus "those who are with 
him" and those who are "appointed for a mission" are 
in fact the same. Further comments on the idea will 
be given in the notes on the passages referred to. 
95:36-37. "these are the first ones": it is not 
altogether clear what this parenthetic remark refers 
to. The expression "the first ones" sounds technical, 
but there are to t~~ best of my knowledge no parallels 
to it in Valentinianism. HOl,vever, in 2 Clem. 14:1-3 
we hear of ~ tKKA~oCa ~ ~pw~~, ~ ~v8u~a~LK~, which 
was manifested Lva ~~aS oWou. The idea is quite close 
to the soteriological notions we are concerned with 
in this section, and it may well be that TriTrac1s 
~~PW~OL refers. like ~pw~~ in 2 Clem., to the 
archetypal pre-existence of the spiritual Church. 
96:3. N8N: Read M8N; cf. 94:39. 
96:3-6. The three destinies are those of the material, 
the psychic (cf. 91:14.26-27) and the spiritual 
(93:14-20) classes of beings. 
96:6-7. The punishment is the cosmogonic act of 
reducing the chaos to order. Cf. 91:25ff. 
96:8-16. This sums up the soteriological and 
cosmogonical processes of separation commented upon 
at 88:23-25 and 88:33-89:1. At the same time the 
sentence serves as an introduction to the more 
detailed cosmogony in the following. 
96:13-15. Cf. ExcTh 45:3. 
96:17-97:27. The establishment of the spiritual 
region. 
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96:17-23. The obje"ct in AC-tTS2AC-t APST9 is not the 
psychic demiurge (thus Ka. I 372-77), of whom there 
has been no mention whatsoever in the preceding text, 
but can only be reflexive (correctly NHLE). The 
passage must be interpreted in the light of the 
entire preceding discussion, from 90:31 onwards, of 
the aeon of the logos and his spiritual offspring 
as images of the Fleroma. This idea is here taken 
up from a different angle: the aeon of the logos 
is not only an iconic image of the superior region, 
but also a functional counterpart on a lower level 
as far as the divine functions of creation and 
lordship are concerned. The Valentinians did make 
use of this idea of a second god, but just as with 
the term lithe place of the middle" (note on 92:22) 
they wavered between applying it to Sophia (Iren. 
I 5:1) and to the demiurge (ExcTh 47:2-3, Hipp~ EI. 
VI 33); the exoteric Ptol. ~. Fl. ape Epiph. Pan. 
XXXIII 7:7 does not invite such finer distinctions. 1 
TriTrac is closer to the main system of Irenaeus on 
this point, as can be seen from 100:18ff. 
96:18. "setting ... in order" < ?~K00~BtV. 
96:19.22. ltcause ll : This word, which creates the 
impression of philosophical technicality, was used 
in the same context 55:38. 
96:26-32. This "a"Qpde ll is identical with the aeon, 
topos etc. described in 92:22-93:14. The sphere of 
Sophia is not called "paradise" elsewhere in 
Valentinianism. (In Iren. AH I 5:2 and ExcTh 51:1 
the name refers to the region above the third 
heaven where Adam is created.) The present use of 
the term for the blissful abode of the saints is 
based. as Ka. aptly notes, on the LXX notion of the 
~apaoBL0os ~~S ~pu~~S. and reflects a common idea 
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in Christian writers; cf. Lampe. Lex .• s.v. ~apaoBL0os 
c. 5., ~pu~~ 4.b. and c.; see also the note on 55:15-19. 
96:30. Read E[9~TMH2 (Ka.). --There probably was a 
~Tord play lOn th Gk ~. ~ • ~ ~. ~ - -
w - e.: ~ ~pu~~ ~/c~P~S ~~S ~po~~S. 
1 Clem. Strom. IV 90:2 cannot be taken, as Ka. 
takes it, as a trustworthy testimony of Valentinus' 
view on the matter. It represents Clement's own 
interpretation of "Valentinian" doctrine and probably 
even contradicts the fragment he himself quotes. 
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96: 31. Read pro ba bly <N>NSS I ; I suspe ct. however, that MN 
nOY~~A2 (96:31) ... nAHPWMA as a whole may be out of order. 
96:35-97:5. For the "kingdom" cf. 93:4-7. The notion of 
a heavenly or spiritual 1T6ALS, identified wi th the Church, 
and/or the heavenly Jerusalem, is quite common in early 
Christian literature; cf. Lampe, Lex. s.v. 2.a.&b. 
96:39-97:2. The Coptic translation obscures the fact that 
the relative clause introduced by STMH2 "filled Tl must, as 
is evident from its content, go wi th OynOAI C in 96: 36. 
97:1. "holy spirits": Cf. 58:35. 
97: 4- 5. The C opti c translator apparently unders tood the 
A6yoS' to be the subj ect of the Gk. Vorlage < which must 
remain uncertain) for TWK )"PST= ("was established"). The 
context, hOi/lever, makes it natural to assume that the 
au thor was here referring back to the "kingdom II (96: 3 5). 
97:5-9. Ka.'s assumption that this SKKAYlO"Ca is psychic is 
unjustified; like the preceding terms "paradise" and 
IIkingdom ,II II church!l refers to an aspect of the spiritual 
region. The term was introduced with this meaning above, 
94:20-21. Moreover it is testified by Iren. AH I 5:6 
that the spiritual church is an image of the one in the 
Pleroma: (~O O"1Tsp~a au~~s [sec ~~S Lo~CasJ) SKKAYlGLaV 
sIva!' ASYOUO"LV, &V~L~U1TOV ~~s [VW SKKAY]O"CaS' See 
further the note on 57:33-35. 
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97:9-16. This station (or stations: it is not clear 
whether the author counts the oLa680LS of prayer and 
supplication as a s epara te rr61Tos) is als 0 spiritual; it 
represents the state of expectation and hope of the 
eschatological reunion wi th the Saviour and the Pleroma. 
This state expresses itself in prayer (which is to be 
distinguished from the fallen aeon r S prayer for help 
des cri bed above, 81: 26ff, whi ch is peculiar to the 
psychic stage) and prophecy (Cf. 111:23ff). 
97:18. llset apartll: cf. 93:14-20, 96:5-6. 
97:20-21. lldivides{?)ll: I am unable to ascertain 
the exact meaning of nwpx here, in particular 
because of the frequent confusion (though not 
elsewhere in TriTrac) of nwpx and nwpm. and the 
defective end of line 97:20. where one may read 
either ~ (Ka.), or ?[M]. In any case the power 
which separates the spirituals from the inferior 
levels of being and which inspires them to prophecy 
cannot be simply identical with Sophia (or her 
equivalent, the logos) as Ka. I 378 states, but 
is rather to be identified with the power imparted 
by the Son-Saviour to the logos in 88:23-25 and 
96:8-9. enabling him to rise above and shape the 
realms of the psychic and the hylic. 
97:24. llthat which is pre-existent ll is not the 
demiurge (thus Ka.). but the Pleroma, as can be 
seen from the contrast with (those who belong to 
the remembrance) "who have corne into being," and 
from the usual meaning of the expression in TriTrac. 
97:26-27. ",-lith him": i.e. with the logos; cf. 
92:11-12.14, 93:11. 
97:27-98:20. The subordination of the two lower 
orders. 
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97:29. 2WNOY = 2WOY AN. Cf. 98:6, 99:4; Westendorf, 
352 n. 7. Here it is a pleonastic repetition of 
2WOY AN in 97:27. 
97:29-30. Read probably nAHPCu/MAtTIKONL 
97:30-32. Cf. the note on 70:37-71:7. The "partaking" 
is probably borrowed from the Platonic conception 
of the relation between the empirical object and the 
Idea. 
For SNTAYTCASIASIT see Introd. p. 57. 
97:32-36. This kind of stratification of the psychic 
sphere is unknown in other Valentinian systems and 
is a sign of the scholastic nature of the author's 
work. See also the note on 81:10-26. 
97:36. Read C[S3@BBIASIT, as presupposed by all 
translations. 
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97:36-98:5. The power separating the psychic and 
the hylic spheres, which does not occur in other 
Valentinian systems, is derived from the manifestation 
of the Son-Saviour to the two lower orders (88:34-35) 
and the terror of the lowest order (89:4-7.20-28). 
As Ka. remarks, this terror is elaborated so as to 
describe the passions which characterize hylic 
ext st.ence: ;[<p6[3oS i~ thus ac companiAd hy a1Top Co, (cf. 
80~13-14). ?;["A.fjEJn (cf. 77:23, and note on 77:11-36 
above [endJ), ;[1T"A.O,V1l (emending tAPM8C to WAPM8C (cf. 
Ka. I 16]; the reading 81APM8C = 81WPM ~Ka: Eng, 
Fr.; NHLE; ac cepted"by Till. BSAC 17.207 and in 
Westendorf] is very attractive in the context 
[< ;[~K1T"A.n~LsJ. but is made questionable by the fact 
that a fern. nominal form with final -C is not 
otherwise attested for this stem). ;[[YVOLo,. 
98:8. MNN OYCAYN8: I emend, after some hesitation, 
to MNTOY CAYN8 (cf. Sethe Z~S 57.138; Till, Kopt. Gr. 
§ 295). 
98:14-20. The names of the two lower orders: 
Right and left: Iren. AH I 5:1-2, 6:1; Hipp. 
El. VI 32:6; ExcTh 34:1,37, 40,43:1, 47:2; the 
names recur frequently below. The opposition between 
right and left is frequently also used in a more 
dualistic sense to distinguish between the spiritual 
and the non-spiritual (e.g. the Ophites in Iren. AH 
I 30:2-3, BYpArch NHC II 95:32ff, in Valentinianism 
Iren. All I 11:1-2, 16:2; GPhil 10,40, 67; ExcTh 
23:2, 28); and the use of it for psychics and hylics 
is probably a scholastic specialization of that more 
general usage. 
Psychic and hylic need no special comment 
here; information may be obtained from Sagnard, 
Gnose valentinienne, Index s.vv. ~UXLK6S, U~LK6S. 
Fires and darknesses: The pl. art. shows that 
the Gk. was not ~~up, but probably ~~~6Y8S. The 
contrasting of fire and darkness presupposes a third 
term, that of light~. as the opposite pole of darkness, 
and "light" is in fact a designation for the spiritual 
(94:2.23-32). Fire then occupies the intermediate 
position and one may divine the underlying logic of 
that arrangement: fire contrasts with darkness by 
its luminosity, but also with light by its association 
with matter. The fiery nature of the psychic is 
explicitly stated by Hipp. EI. VI 32:7 ~a~L 08 
~up~o~S, ~~atv, ~ ~UXLK~ oData, Ka~8L~aL 08 Kat 
~61TOS; similarly ExcTh 38:1 Kat aD~os 0 ~6~oS 
~DPLV6S 8a~L (the association of o1pn and fire is 
paralleled in the Hebrew Enoch, cf. Edsman, Bapt~me 
de feu, 19 n. 2); cf. also e.g. ApJn NHC II 
10:24-25, 11:7-8 parr. and Poim. 13 for the relation 
of the demiurge to fire. Especially important for 
the Valentinian association of the psychic with fire 
is the traditional view that fire is the substance 
of the heavenly bodies: the planetary hebdomad is 
psychic according to the Valentinians (Iren. AH I 
5:4. Hipp. El. VI 32:7-9). In contradiction to this 
allocation of fire stands the view of Iren. AH I 
5:4 and ExcTh 48:4 where fire, being an element. is 
situated among matter. 
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The middle (probably < ~~~00L) and the last: In 
accordance with the traditional Platonic position 
of the soul as intermediate between the intelligible 
and the sensible the Valentinians frequently accord 
the psychic powers the name "middle l ! (~~00S, ~806~ns) 
to describe their status vis-a-vis the spiritual and 
the material (Ptol. ~. Fl. ap Epiph. Pan. XXXIII 7:4, 
Hipp. El. VI 32:8, Clem. Strom. IV 90:3, cf. 
Heracleon ape Orig. In Ioh. XIII 60; see also note 
on ~61TOS 92:26. On the other hand "the last ones" 
is not attested elsewhere and one suspects that the 
term is a secondary derivation from "the middle. 1I 
98:20-99:19. The union of the psychic and the hylic. 
98:20-99:4. The psychics are attached to matter by 
the same psychic disposition which caused the aeon's 
fall from the Pleroma: the IIpresumptuous thoughtll 
(cf. 90:18-19 and see the notes on 76:19-21 and 
78:13-17). The author applies the same theory for 
the descent of soul into body on both levels: that 
erroneous act of will (see the note on 75:27-76:2) 
which brought matter into being in the first place, 
and caused the logos to be associated with it, is 
also that which attracts the individual psychic 
elements into unification with the bodily. That the 
logos !!reveals!! (98:27) to the psychics this 
!!thought,!! the disposition to enter into matter 
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means that after he has himself been converted and 
purified from this thought. it now becomes effective 
within the lower and still not definitively converted 
region where the effects of his transgression still 
remain. The word !!reveals!! further implies that 
the "presumptuous thought!! is set before the psychics 
as a kind of temptation which attracts them but 
which they nevertheless may be able to overcome. The 
passage as a whole states that the purpose of this 
revelation is educational: the souls are exposed to 
matter in order that they may realize its weakness 
and pathological condition and subsequently be 
healed and liberated from it. We have previously 
indicated the extent of the author's familiarity 
with current Platonic theories concerning the cause 
and purpose of the soul's descent into bodies 
(notes cited, see also the note on 76:23-77:11), 
and the argument used in this passage is also 
derived from such sources: Iamblichus, surveying in 
his De Anima opinions about the cause, purpose and 
nature of the descent (conveniently laid out in 
Festugi~re, R€v~lation, III 72) says that some hold 
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the souls to have descended here below for their moral 
training and corre ction (6 (,0, yU[.l va,G La, v Ka, t 81m v6p6wG (, v 
~wv OLKSLWV ~6wv Stob. I 380:10 W.). Even closer in 
language and attitude is Porphyry, who said that the 
souls were given to the world in order to get to know 
the evils and suffering of matter and then return. 
purified, to the Father 
(animam mundo dedisse. ut materiae cognoscens 
mala ad Patrem recurreret nec aliguando iam 
talium polluta contagione teneretur, 
Regr. An. 39*: 4 Bidez = Aug. Civ. D. X 30; 
animam propter cognoscenda mala traditam mundo, 
ut ab eis liberata atgue purgata, ~ ad Patrem 
redierit, nihil ulterius tale patiatur, 
ib. 41~: 22 = Civ. D. XII 21; cf. Festugi~re. 
Revelation, III 80). 
98:34-36. The "dwelling-place" (98:31) of the souls 
in matter is not their proper home; they are in fact 
exiled in the world. This is a common theme both in 
Gnosticism (Jonas, The Gnostic Religion, 55-56) and 
in Neoplatonism (e.g. Plot. IV 8 passim; V 1:1; 
Festupi~re. R~v~lation. III 63ff). 
,:;> 
99:1-2. "love": Read perhaps ~[2J/SIS or ~<2>SIS 
(cf. Introd. pp. 39-40) "wonder." 
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99:2-4. Cf. 83:13-26 and the note on 83:18-26. 
99:4-19. The realm of matter is formed, subjected 
and kept in place by powers deriving from each of 
the spiritual, the psychic and the material spheres. 
The spiritual sphere of the logos provides the 
formative power, from the psychic sphere derives 
the power which keeps the material forces in check 
by its ability to punish (cf. 97:34-35), and finally 
there is the power which is derived from their own 
weakness, the love of dominion (perhaps < *~CAapxCa 
or *~LAov8LKCa), which undoubtedly is the same power 
as that described in 97:36-98:5. 
99:10-11. Obscure. But 99:15-16 makes the maning 
clear: the power, or powers, in question is or are 
derived from the love of dominion. The r1roots" 
perhaps refer to the mechanism of causality which 
produces this power: by their mutual struggle the 
material forces are kept in place by one another 
as if by a power which is stronger than each of 
them individually. 
99:19-100:18. The ranks of the cosmic (psychic and 
hylic) ~owers. The psychic and hylic powers. brought 
together in their cosmic function, now appear in the 
role of archons, cosmic rulers. The emphasis laid 
upon the hierarchical arrangement of the archons, 
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conveying the impression of a heavenly bureaucracy, 
reflects a similar interest in the description both 
of the Pleroma (69:24ff) and the congregation of the 
spirituals (91:17-25)--of course, just as the 
spirituals are 8LK6v8S of the aeons, the psychic and 
hylic powers are their "likenesses" and "imitations," 
and that relationship also applies to the internal 
organization of the spheres. 
99:28. Read qKWe (Conj.): There is no e before 
the q, only traces of letters obliterated by the 
scribe. 
99:30. lithe other stations": An archon not only 
rules his own sphere, but also, by implication, all 
the inferior spheres. 
100:1-2. The variable (~OLK(AOS) nature of the 
demons is a prominent feature of Iamblichus' 
teachings in book II of De Mysteriis. cf. in 
particular II 3. and the summary by Zintzen in RAC 
IX 662. TriTrac links this notion with its conception 
of matter (85:10-12); that conception, which is 
shared between the Valentinians and the Chaldaean 
Oracles (cf. the note in loc.) is probably also the 
background of the idea in Iamblichus (Cremer, 
Chald~ischen Orakel, 78;Zintzen, ib. 650). Cf. also 
Procl. In Tim. III 165:17-19 D. 
---
~O 08 oa~~6v~ov ~pOS ~~v ~w~v ~~v a~8~pov, 
o~o ~av~axoD ~p68~OL Ka~a ~oAAas ~a~8~S Kat 
~OAD8L08S 80~~ Kat ~OAD~Op~OV. 
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100:9-12. These expressions are built upon well-known 
Biblical formulae: &~'aKpwv oDpavwv 8WS [~wvJ 
aKpwv aD~wv Matt. 24:31 (cf. Deut. 30:4), XINAPHXq 
NMnHYS ~~PHXNOY in the Sahidic NT; ~~PHXq MnK~2 is 
found in Acts 1:8, 13:47; cf. fUrther Bauer, 
W5rterbuch s.vv. aKpov, ~oxa~os 1., ~8pas 1. 
100:14-18. The fui6tions of the archons: 
(a) Punishment and judgment have already been 
mentioned as proper functions of the psychic powers 
(97:34-35, 99:8). The object of the punishment is, 
of course, the passions. Punishing demons are quite 
common in Platonist demonology: Pluto Quaest. Rom. 
277a (with reference to, Chrysippus), Def. Or. 417b; 
Plot. IV 8:5:23-24; Iambl. Myst. II 7/84:1 
~~~Wpwv oaL~6vwv, cf. Procl. In Tim. I 113:24 D.; 
Lewy, Chaldaean Oracles, 298-99, 307-08; Cremer, 
Chald~ischen Orakel, 77-78,81; Zintzen RAC IX 646. 
For the idea in the Jewish-Christian tradition see 
Michl, RAC V 75-76, 139-40. 
(b) Relief and healing; i.e. primarily of the 
passions. This function is attributed in various 
ways to the gods, archangels and angels by Iambl. 
Myst. II 6. Cf. also 90:5-7 and note. 
(c) Instruction: The archons inspire the 
opinions and sciences among men (108:13ff). 
(d) Keeping guard (probably < ~QDAa00sLv): 
Either guardian spirits or watchers of the planetary 
spheres are meant. 
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The archons are regarded in a much more positive 
fachion here than is usual in Gnost~c texts, where 
they ordinarily appear as deceivers and oppressors; 
this is probably due to the influence of Platonist 
demonology on this author. 
100:18-101:5. The ruler. As in all Gnostic systems 
the cosmic powers have a leader. The Valentinians 
usually referred to this figure as 6 On~LoDpy6S. the 
name 6 apxwv, which is frequently found in other 
branches of Gnostic literature, is only attested in 
ExcTh 33:3 'LOV TYlS OLKOVO[..LtaS ••• apxov'La. 
100:18-19. !!images!!: SLK6vsS cannot here have its 
technical reference, the spiritual offspring, but 
probably refers to the lflikenesses" and the 
"imitations." 
100:22-27. Cf. sLK6va 'LOD ~a'Lpos 6s6v ExcTh 47:2, 
~S sLKWV ~a'LpOS ~a'L~p ytvS'LaL ib. 47:3; 'LOV ~8V 
yap On~LODpyOV ~S 6sov Kat ~a'Ltpa KAn6tv'La sLK6va 
'LOD aAn6LvoD 6s0D Kat ~poQ~'LnV ~p00SL~SV (sc. 
Valentinus) Clem. strom. IV 90:2, also Ptol. ~. Fl. 
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ape Epiph. Pan. XXXIII 7:7. A variant is ExcTh: 33:3, 
where the archon is emitted SLS ~u~ov of Christ after 
he left his mother, and Christ himself is the ~urros 
~OD ~a~pos ~wv ~~wv. By contrast the demiurge of 
Iren. AH I 5: 1 (cf. II 7: 2, ExcTh 7: 5) is the image 
of the Son, Sophia being that of the Father. 
100:25. 2N 2PS NIM: Read 2N PSN NIM (WZ, NHLE). 
100:26. I understand SYOYSINS as the prep. S + 
indef. art. + noun. 
100:27-30. The words "he too is called!! show that 
the purpose of the following series of titles is 
to demonstrate how the archon possesses the same 
attributes as the Father. Towards the end (trjudge!! 
etc.) this purpose seems to have been lost sight of, 
and the author includes epithets which are appropriate 
only for the archon himself. 
Father and god: cf. the texts quoted in the 
note on 100:22-27, also e.g. Iren. AH I 5:2 ~a~~pa 
o~v Kat 6sov ~~youa~v aD~ov ysyov~va~. 
Maker: PSq P 2euB is more probably %~ovrlTnS 
(Iren. AH I 5:2, 19:2; Ptol. ]£. Fl. ap Epiph. Pan. 
XXXIII 7:4) than %6n~Loupy6S' as the latter word 
seems to be left untranslated elsewhere in TriTrac, 
and also is less suited as a name both for the Father 
and his archontic image. 
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King: 0D~~av~wv os ~a0LA~a Iren. AH I 5:1. 
For his kingdom see 101:30-31. 
KPL~~S: This is rarely used by the Valentinians 
as a title of the demiurge, but it is implied e.g. 
in Ptol.~. Fl.: esp. Epiph. Pan. XXXIII 7:2-6; also 
cf. Marcus in Iren. AH I 13:6. This is, of course, 
the god of the Jews. 
~6~oS: See note on 92:26. 
~ov~ is probably closely related in meaning to 
the immediately preceding ~6~oS (cf. Clem. Strom. 
V 4:4 6 ~6~oS Kat ~ ~ov~ ~ou ~av~oKpa~opos). As 
with that word ~OV~"'seems to represent a confluence 
of Hellenistic and Jewish ideas: on the one hand it 
connotes "permanence" and is associated with the 
notion of aLcDv (from Plato Tim. 37d6 ~~vov~OS aLwvos 
tv tVL; cf. further Lewy, Chaldaean Oracles, 402, n. 
7); on the other hand, since the portrayal of the 
archon here and of the spiritual sphere where he 
belongs. in 92:22-93:14, abounds in allusions to 
Jewish theology, and since ~6~oS has connections 
with the concept of the Magom. it is not unlikely 
that ~ov~ also refers to the Jewish Shekhinah 
(although I know no other example of ~ov~ being used 
with this meaning). 
v6~oS The god of the Old Testament. The 
distinctive Valentinian views on the Law are set 
forth by Ptolemy in his Epistle to Flora. 
474 
100:30-36. Ka. refers to a Jewish-Christian tradition 
that Logos, or Sophia. or both, is the hand of God 
which he used in the creation of the world (Ps.-Clem. 
Hom. XVI 12) or of man (Theoph. Ad Autol. II 18, 
Iren. AH IV 20:1); cf. also Lampe, Lex. s.v. X8Cp 11 .i. 
It is more to the point, I think, to realize that the 
occurrence of P XPAC@AI here is related to a technical 
philosophical use of (~P00)xp~06aL to describe how 
a higher hypostasis acts through a lower one which 
it uses as an instrument. The term is found in 
Philo: Leg. All. III 96 6 'A.6yoS a:O'To13 (sc. 680U) 
ell Ka6ci~8p 6pycivCJ:;l ~p·00XPTJ0ci/-l8VOS tK00/-l0~OC8L' in Quod 
Deus 57 he says that instead of having hands in 
order to take and give away God has the Logos, 
OCOW0L 08 'A.6yCJ:;l XPW/-l8VOS D~PS'T~ OWP8WV, ~ Kat 'TOV 
K60/-l0V 8Lpyci0a'T0. cf. also Mutat. 116; it later 
appears in Numenius fro 22 des Pl. = Procl. In Tim. 
III 103:28-32 D.: the first god tv ~P00XP~08L 'TOU 
08U'TSPOU V08LV ••• Kat 'TOU'TOV au tv ~P00XP~08L 'TOU 
'TpC'TOU 0TJ/-lLOUPY8LV; see further des Places! n. 3 on 
1 the fragment. 
That the Demiurge is only an instrument used 
by Sophia in creation is common Valentinian doctrine 
(Iren. AH I 5:1.3.6; ExcTh 47:2 [OL'O~J, 49:1, 53:4; 
Hipp. EI. VI 33, 34:8; cf. also Heracleon ape Orig. 
1 The comparison with Numenius was made by 
Zandee. Terminology, 25. 
In Ioh. II 14). That he is a medium for prophecy: 
lren. AH I 7:3.4 (a different view of the prophets is 
found in Hipp. El. VI 35:1-2. perhaps polemically 
distorted by Hipp.). 
100:36-101:5. A traditional topos in Gnostic 
cosmogony: The Demiurge looks at the beauty of the 
creation and is filled with joy and pride of his 
divine power, but in fact he is ignorant of his 
subordinate status; cf. ApJn NHC II 13:5-9; NHC 
II, 2, 103:8-13. The background is probably the 
formula KC1t eIoev 8'EJeoc; O'LL KC1A6v from Gen. 1.1 
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100:36. "said" undoubtedly refers to God's creation 
through his word (KC1t eI~ev 6 EJe6c;) in Gen. 1. 
101:1-2. The archon is merely the mouth (100:34. 
103:5) through ~hich the creative and prophetic 
words pass. The mind in which these words originate 
belongs to the logoB. 
101:3-5. Iren. AH I 5:1 AeA~EJ6'Lwc; KLvoD~evov D~O 
'L~c; ~~'LPOc;, cf. 5:3.6; for the movement of the 
Demiurge by the prophetic spirit ib. 7:4. Further, 
ExcTh 49:1, 53:4; Hipp. El. VI 33,34:8. 
1 A. Kragerud, NoTT 66.27. makes this assumption 
as far as ApJn is concerned. 
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101 :5-102:26. The organization of the psychic region. 
101:8-9. The cross-reference is in particular to 
96:17-97:27 (cf. "all these spiritual stations" in 
97:16-17). 
101:9-20. The earlier statement that the archon was 
only an hand and a mouth is modified: he also 
possesses the ability to generate the things which 
he shapes and to think that which he shapes and to 
think that which he says. The reason for this 
modification is probably the realization that if the 
archon was only a hand and a mouth it would be 
difficult to explain how he could believe himself to 
be the cause of his productions. In fact the archon 
not only shapes pre-existent matter, like the Platonic 
demiurge, but as an image of the transcendent Father 
he appears as the sole cause, father, of his offspring; 
similarly he also possesses a mind with which he 
thinks what he subsequently enunciates. The 
inspiration by the logos occurs within the archon, 
at the roots of his procreative and prophetic 
powers. 
101:11. I restore NE9XnO ~N 2W[W9. 
101:15. A few words must have slipped out here: I 
conjecture OY MONON E9XOY <AAAA NE9MEEYE> ~N. 
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101:22. Read probably M<N>nKs~Xn. 
101:25-33. The realm of the archon is an image of 
the aeon of the logos (cf. esp. 92:22-93:14. 
96:17-97:27); for the "paradise" of that sphere 
see 96:29, for the "kingdom" see 93:5, 96:35. "The 
aeon which is before him" (in the sense of being 
temporally and ontologically prior) is thus not the 
Pleroma, as Ka. assumes. The "rest" established by 
the archon copies an essential aspect of the 
hypercosm~c abode (90:20-23 with note, 92:22-93:14 
with notes). Thus ~he author is implying that 
central characteristics of the god of the Old 
Testament are of a derived nature: he is a just god 
who punishes but also, in complementary fashion, a 
god who receives his obedient followers to the rest 
where he himself abides. But this rest, the 
Ka~a~av0LS of Gen. 2:2-3, is merely a copy of the 
true rest, the freedom from hylic passions in the 
hypercosmic sphere. 
101:27-29. This sentence is somewhat confused; the 
simplest emendation is to read N2NKOAACIC instead of 
A2NK. 
101:33. 2ATH9·S2H: Read 2A TS9S2H (Ka.). 
CATnS is probably the composite preposition 
CA + T + ns and not the q. of CWTn (although the 
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form is attested in NRC VII 70:22), as the latter 
would have required a following 8- rather than N. 
101:34. "imprints": It is said below (102:8-9. 
16-9) that the archon-demiurge leaves his countenance 
in his creation. The formative activity of the 
demiurge, since it has matter as its object, results 
in forms of a fundamentally negative nature, 
analogous to shadows (cf. 102:1; for the image of 
shadows, imitations etc. in general see the note on 
77: 11 - 3 6). 
101:34-102:3. For the "thought" cf. 98:20-99:4 
with note. 
102:2-3. The negative mode of existence of the 
cosmos is derived from the creator's lack of 
knowledge of the truly existent, and this ignorance 
in turn springs from his partaking in the 
"presumptuous thought." 
102:7-11. The idea seems to be that the demiurge 
imposes form on matter by applying his name to it 
like a seal. A combination of motifs seems to be 
involved here; first, the Late Jewish idea that God 
created the Ivorld by means of his name (1 En. 
69:16ff; Jub.36:7, 41:6; 1 Clem.59:3, Did.10:3);1 
secondly, the common association of the name of God 
and seal;2 thirdly. the Platonic notion that the 
forms in matter are like imprints (cf. 101 :34) made 
by a seal (from Theat. 191cff. cf. Dillon, Middle 
Platon~sts, 200). By this description the author 
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also seems to be representing the form-giving activity 
of the archon as a copy of that of the true Father: 
the aeons are formed and brought into existence by 
means of the Name (i.e. the Son): 61:14-18 with 
note. 
102:11. "the things of which he thought": i.e. 
the things which th~ logos sowed in his mind 
(101:15-20 with note). 
102:12-14. tithe light which had been manifested" is 
the Saviour and his accompanying angels who manifest 
the Pleroma; cf. esp. 89:19, 97:12. The images of 
this light are probably the heavenly luminaries. and 
in particular the planetary hebdomad, cf. below, 
102:28-30. 
1 cf. G. Quispel in The Jung Codex, ed. F.L. 
Cross (London 1955), 69ff; Danielou, Jud~o-Christianisme. 
200ffj J.-D. Dubois in RThPh 24, 198-216, esp. 213-14. 
2 Lampe, The Seal of the Spirit, 284-96; 
Danielou, 206ff. 
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102:14. I restore NTS [NIMA] / MlNSYMATIKOCwith MP. 
Cf. 97:16-17, 101:7-8. 
102:18. "stamped!!: TBBO gives a much more satisfactory 
meaning in this context if it is related to TOYBS 
(101:34) than if it is read as the info (8) TBBO 
(thus Ka., all transl; NHLE). Moreover, in the 
context one expects a qual. form (cf. NAY~SI~SIT). 
Whether one should emend to TOOBS (or similarly)~ or 
regard TBBO as a genuine variant of the qual. of 
T0X0BS : TOYBS I leave undecided. 
102:20-21. "paradises, kingdoms, rests ll : Each of 
the archontic spheres reproduces, as an "imprint," 
the sphere of the chief archon. 
102:26-104:3. The organization of the material region. 
102:27. "it": i.e. the spirit which inspires his 
creative work. 
102:29-30. 
supplied. 
(constitute): Copula (NS) must be 
102:31. "the things below": i.e. the material 
region below the moon. 
102:32-103:6. This hylic ruler corresponds to the 
figure called the oLapoAos and the K00~oKpa~wp in 
Iren. AH I 5:4. oLapoAos and apxwv ~ou K60~OV 
~OD~OV in Hipp. EI. VI 33. 34:1; cf. also Ptol. ~. 
Fl. ape Epiph. Pan. XXXIII 3:2, 7:3.6-7; Heracleon 
ape Orig. In Ioh. XIII 16, XX 20.23.24; ExcTh 53:1, 
81:1, 85:3; Iren. AH I 11:1; ValExp 38:13.25-26.33. 
For the !luse!l of the hylic ruler by the archon cf. 
the note on 100:30-36. 
103:5. Understand NNOYfp1pO, as Ka. suggests. 
103:6-12. The hyllc ruler represents the power 
which keeps the chaotic activities of the hylic 
powers in check: cf. 97:36-98:5, 99:9-11.15-16. 
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Note that this figure, the chief of the hylic powers, 
is not regarded as essentially a chaotic and evil 
power; on the contrary his function is positive, 
since he is a tool employed by the superior powers 
to give shape to the realm of matter, and thus 
contributes to the general oikonomia. 
103:6-8. A copula (NS) must be supplied in this 
sentence. 
103:8. Reading SNTA[YSI J; I fail to see how Emmel, 
on the basis of Facs., can read S~TA~[. 
103: 10. tfhold in line (the) postll: A conj ectural 
in terpreta tion of O)C!)C <t>ThSI C, taking QX0C as a 
variant of QX00) "make straight" etc. (rather than 
"despise"; Ka., NHLE) , and the expression as a 
whole as a piece of military terminology. 
The end of the line I restore SNTA[YKAAY A] 
(equally possible: SY])/~PH2 APAC. 
103:11-12. The idea that the hylic powers are held 
in place by "chains" « ?~oeOlJ.ot ) is probably 
influenced by the Middle Platonic idea, deriving 
from a couple of well-known passages in the Timaeus, 
that the continuini'order of the world is brought 
about by chains which hold it together; see Lewy, 
Chaldaean Oracles, 345ff. 
103:13-14. I restore [XS] nTWK APST9 THP9 NLS t2Y-
[AH / qnJAO)· AO)OMNT (NHLE seems to adopt a similar 
restoration). 
The division of matter into three categories 
seems to be a Valentinian tradition: Iren. AH I 
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5:4 divides in accordance with the passions of Sophia, 
~~v DALK~V oDatav tK ~PLWV TIa8wv aDa~~vaL A~yoDaL, 
~6S0D ~8 Kat AUTI~S Kat ~TIOpLas, and the same idea is 
found in ExcTh 48:2-4. TriTrac also derives the 
three parts of matter from different categories of 
passions, but seems to be alone in ranking them 
hierarchically (cf. the same propensity with regard 
to the psychics, 97:32-36), and in representing their 
organization as a copy. on the hylic level, of the 
more general division into spiritual. psychic and 
hylic. (Traces of such classifications can, 
however, be discerned in other systems: see below.) 
103:14-15. I suggest the restoration NI60M MSN 
[NNI~/pnJ; cf~ TMHTS 103:21, NN2ASOY 103:30. 
103:14-18. The Valentinians frequently refer to one 
class of hylic powers as ~v8D~~~~ (Valentinus ape 
Clem. Strom. II 20:2-3; Iren. AH I 5:4; ExcTh 48:2, 
77:3, 83; ValExp 38122); this is in conformity with 
NT usage (cf. e.g. Bauer, vv5rterbuch, s.v. ~V8i3~~, 
4.c.). It is not said explicitly elsewhere that 
the name "spiritual" refers to the fact that they 
originate from a spiritual being (the fallen aeon), 
nor that they occupy a privileged position among 
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the hylic powers. But at least the latter 
interpretation can be reasonably assumed in AH I 5:4. 
where the chief of the hylic powers is said to 
belong to this class. 
103:19-25. The term "middle region" suggests that 
this class of hylic powers represents the psychic 
element within the hylic, just as the first rank 
represents the spiritual and the lowest rank the 
hylic ("the last" 103:30; cf. the note on 98:14-20, 
end). A similar notion is found in Iren. AH I 5:4 
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and ExcTh 48:3, where one of Sophia's three passions 
of which matter is composed, ~6poS. is said to be 
the source of irrational souls. 
103:25-104:3. This class of powers would. from the 
preceding, represent the hylic within the hylic. For 
comparison it may be noted that both Iren. AH I 5:4 
and ExcTh 48:2-3 say that one of the three passions 
(~K1TAllE;LS etc. ) was the cause of the 01:"OLXSt'a, 1:"OD 
K6o~OD; the elements (in AH qualified as Ow~a,1:"LKa) 
are there clearly set off from the spiritual and the 
psychic components"bf matter. 
103:32-36. AH and ExcTh (locc. citt.) also associate 
coming into and passing out of being with this part 
of matter. Whereas they exp~ess this by means of 
the Stoic notion of fire, saying that this element 
pervades the other three, kindling and destroying, 
TriTrac appears to be using a Platonic theme: the 
"place IT of 1 03: 3 5 seems to be the xwpa" or the 
receptacle of Becoming, of the Timaeus, that in 
which things come into being and disappear (cf. Tim. 
4ge7-8, 52a6-7). The rapidity and eagerness with 
which this takes place refer to the constant flux 
in which the realm of Becoming finds itself, but 
probably also to the transitoriness of human life 
and death on the corporeal level. 
103: 33 - 34. T1 are eager to come in to beingtt: Perhaps 
tteagerly desire to procreate tt but the last part of 
the sentence makes this less plausible. 
103:38. ttcommanding powerstt: cf. 103:22-24. 
103:39. Restore 8Y[MJt1l'1 AT2YAH (KVl'lZ, NHLE). 
485 
PART TWO 
(104:4-108:12: Anthropogony) 
104:1-18. The nature of the visible world. This 
section actually belongs more immediately to the 
discussion of the realm of matter which concluded 
Part One, than to the anthropogony which is the 
theme of Part Two. This suggests that the divisions 
indicated by the lines of diples on pp. 104 and 108 
may not be an original feature of the tractate but 
have been introduced somewhat arbitrarily at some 
point in the transmission. 
104:4-9. The reading is uncertain, both on account 
of the incomplete state of preservation of the MS and 
because the sentence almost certainly has been 
corrupted. I propose the following emendations: 
XS t2YAH ST2STS OYTS tMOP~H· NTSC <OYNTSC> OYAASI6S 
STS tMN~T~SY <IS> etc. (for the latter omission cf. 
102:29-30 and 103:6-8). 
104:4. The "flowing" (here probably < ~~8DG~6S)' 
i.e. constantly and endlessly changing, nature of 
matter is an old theme, which goes back to the 
Presocratics (cf. Pepin, Idees grecgues sur l'homme 
et sur Dieu, 156 n. 3). but was particularly 
popular in the Platonist and Pythagorean traditions, 
where it may sometimes describe the unlimited dyad 
(references also in Lewy. Chaldaean Oracles, 303 
n. 170; des Places in n. 1 to fro 4a in his edition 
of Numenius; cf. also Hadot, Porphyreet Victorinus. 
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I 400-01, and Tardieu in The Rediscovery of Gnosticism, 
I 218-19). As pointed out by P&Q 67 n. 4, the term 
is previously attested for Valentinianism by Iren. AH 
I 5:5 ~ou K8XD~~VOD Kut P8D0~OU ~~S D~~S, cf. ib. II 
18:7. 
104:5-6. ttinvisibilitytt: tMNThTNSY, like the Gk. 
aopu0~a, may refer to the inability to see, or 
blindness, equally well as to the invisibility of 
an object. That means that in the present context 
the word may refer either to the blindness of the 
material powers (cf. the note on 79:12-16--the 
inability to see also produces matter in GTr 
17:13-14), or to the fact that matter by nature 
possesses no qualities (this is the interpretation 
of Ka., referring to the explanation of a6pu~os in 
Gen. 1:2 in ExcTh 47:4; cf. also Iren. AH I 5:5 and 
Hipp. El. VI 30:9), or perhaps the author is 
implying both ideas. 
104:9-18. For the ttthoughttt see the note on 
98:20-99:4; cf. also 101:34-102:3. This thought is 
the power which makes the psychic and the hylic 
interact so as to bring forth between them the 
visible world. The production of the visible world 
is expressed by the metaphor of a body casting a 
shadow, alluding to the fact that the hylic powers, 
and the psychic powers which are brought together 
with them, are beings of a corporeal nature. The 
shadow is the usual term for material creations. 
104:12. I read <N>NASI (cf. Introd .• p. 39), or 
<)">NASI • 
104:14. I read XSOYSINS as XS SYSINS. 
104:18-30. The purpose of creation is man. In 
ancient philosophy the idea that the world exists 
for the sake of man through divine providence is 
originally Stoic (cf. e.g. Pohlenz,Die Stoa, I 81, 
99, with the corresponding notes in vol. II). The 
idea was extensively adopted by Philo and Christian 
writers (cf. Aristides, Apol. I 3, with Geffcken's 
note in Zwei griechishe Apologeten, 36; and the 
discussion between Origen and Celsus in Orig. Q. 
Celsum IV 74-99, cf. Chadwick in JTS 48.36-37). 
Like Origen, TriTrac spiritualizes the idea: the 
world was made not for man's physical sustenance 
but for his spiritual growth (cf. Koch. Pronoia und 
Paideusis, 41ff). For Valentinianism cf. Iren. AH 
6:1 ~08L (se. ~O ~v8D~a~LK6v) yap ~WV ~DXLKWV 
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Kat aLo6~TWV ~aLosu~aTWV' OLO Kat K6o~ov KaTSOKsuao6aL 
~8yOUOLV; ValExp 37:28-31. This view of creation is 
also implicit in the use of the word oikonomia as a 
designation of the cosmos; also cf. ExcTh 41:4 
(quoted below). and ValExp 38:12. 
104:21-25. Note the similarity with 62:12-14: The 
same soteriological notions are used for both 
protological and eschatological fulfilment (cf. above 
pp.64-65). 
104:25. lias through the likeness of a mirror!! 
alludes to 1 Cor. 13:12 ~~8~O~SV yap apTL oL'to6~pov, 
as is made evident by the association of the mirror 
with the imperfect knowledge of a child. For the 
figure of the mirror in general see Conzelmann's 
commentary in loco For its Platonis usage, with 
which the present passage is obviously related, see 
Ferwerda, Signification, 9-23. Here both negative 
and positive attitudes to the mirror-image can be 
cited, and this passage belongs in the latter 
category: the world is a reflection of the divine 
and may therefore serve as a medium for knowledge 
about its transcendent model for those who are as 
yet unable to behold it in direct vision. A closely 
related figure is that of the IItrace ll (cf. 66:3. 
73:5). 
104:26-30. Cf. ExcTh 41:4 Kat TOV 'Aoa~ 6 O~~LOUPYOS 
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~po~yay8v (quoted by Ka.). This is, of course, an 
observation on the sequence of creation in Gen. 1. 
104:30-105:10. Man was created by the logos through the 
demiurge and the powers subordinate to him. 
104:30-105:2. This passage is not exactly parallel 
to the accounts of how Sophia secretly inserts the 
spiritual seed into the first. man, to which Ka. 
refers (II 194-95), but contains an anthropogonical 
version of the the~~ of 101:3-5. Cf. Iren. AH 5:3. 
105:1 _ Various views can be found in Gnostic sources 
as to whether psychic man was created by the 
demiurge alone (the view normally found in extant 
Valentinian systems), by the demiurge together w~th 
his subordinate powers (here, and in NHC II, 2-
114:29-115:3),1 or by the subordinate powers alone 
(the more archaic Gnostic view also represented by 
Valentinus ap_ Clem. Strom. II 36:2-4).2 
1 However, ExcTh 50:2 (oL'ayysAwv; quoted by 
Ka.) suggests that the second version may, at least 
in some instances, be implied in the first. 
2 For the two last versions see R. van den 
Broek. ltThe Creation of Adam's Psychic Body in the 
Apocryphon of John," in Studies in Gnosticism and 
Hellenistic Religions presented to Gilles Quispel on 
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105:2-3. I restore SYP WBHP' MnAACCS NMM~?[Y NJXI 
The "thoughtll (of presumption) 
causes the psychic creation of the demiurge and 
his angels to be joined with the choic body. 
105:3-4. Ilearthlyll probably < *xol:K6S (e.g. Iren. 
AH I 5:5 0 avepw~OS 0 XOLK6S; ExcTh 50:1, 51:1, 55:1; 
Heracleon ape Orig. In Ioh. XX 24; the reference is, 
of course, to Gen. 2:7. The shadow is a favourite 
metaphor for matter with this author (Ka. Index s.v. 
2)..S I BSC ) • 
105:5-6. IIlike [those who] are cut offll: In the 
immediate context this alludes to the shadow: this 
is essential negativeness and deficiency. For the 
deeper technical significance of the IIcutting off ll 
see pp. 359ff above, and the note on 88:23-25. 
105:8-10. I restore S'-It MOPQ?H M[npC0MS N®SJ ST9WOOn 
MMOC. Other restorations are possible but the meaning 
seems certain: The psychic and the hylic orders 
both contribute of their essence to the composition 
the Occasion of his 65th Birthday, ed. R. van den 
Broek and H.J. Vermaseren (Etudes Preliminaires aux 
Religions Orientales dans l'Empire Romain, 91) 
(Leiden 1981) 42-43. 
of 1 man. 
105:10-106:25. The contributions of the logos. the 
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demiurge and the hylic powers to the creation of man. 
105:10-35. The contribution of the logos. Iren. AH 
I 5:6, ExcTh 53:2-5. Hipp. EI. VI 34:6, ExcTh 2, 
Valentinus ape Clem. Strom. II 36:2 agree in saying 
that a spiritual seed was deposed by Sophia and/or 
the Saviour, unbeknownst to the demiurge and/or the 
angels, into psycho-choic man. TriTracls version, if 
I understand it cor-rectly, is more elaborate than 
what is found in the reports of the Church Fathers, 
and has a different emphasis: Developing the point 
that the elements deriving from the logos are 
incarnated for the purpose of undergoing necessary 
growth and education, t.he author stresses that they 
have to suffer the same sicknesses as the logos 
himself experienced after the fall. These sicknesses 
remain after the illumination of the logos as 
constituent parts of the world of the demiurge, 
and the logos' offspring have to go through the 
imperfect condition of that world as a precondition 
for learning the existence of something that is 
1 For more specific theories (not Valentinian) 
of the part played by each archon in the anthropogony 
see now the article by van den Broek referred to above. 
superior to it. 
105:13. Trdid not resemble him": I think this means 
that unlike the forms created by the two lower 
orders (105:8-10) that of the logos is not like its 
creator. That is, it does not possess the spiritual 
formation given to the logos by the parousia of the 
Saviour. Because it has to dwell together with the 
remaining results of the logos! sickness it can only 
have a more imperfect and preparatory shape ("the 
first form"). 
105:17. "the first form Tl : Cf. the note on 61:7-13. 
105:17-18. The text must be corrupt. The restored 
text in Ka., on which the Ger. translation is based, 
is unsatisfactory, since it gives logos a meaning it 
has nowhere else in the text, nor in any comparable 
Gnostic text; the suggestion of MPWZ, followed by 
NHLE, to read XS (=N61) NThq is grammatically 
impossible, as N61 can only be followed by a noun. 
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I conjecture XS NThnAOrOC <NTC> ABAA 2rTN nllHMI 'OyprOC 
(Perfect II). 
105:19. Tlhe Tl must be Tlman.tI introduced either in the 
lacuna in 105:9 or in the immediately preceding 
scribal omission. 
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105:23. "breath of life": The interpretation of Gen. 
2:7 TIVO~ ~w~S as a reference to the infusion of a 
superior essence deriving from the spiritual and 
transmitted through the breath of the demiurge 
(105:34-35) into his plasma can be found in ApJn 
BG 51:15ff, Iren. AH I 5:5. The more common exegesis, 
however, regards the breath as psychic, deriving from 
the demiurge's own essence (ExcTh 50:2-3, Hipp. El. 
VI 34:5. ApocAd NHC V 66:2l-23,HypAreh NRO 1188:3-4). 
105:23-24. The restoration n~[o]sl is possible. 
taking nNOSI as = ~~~~ (Ka.: Ger. Fr.?). Reading 
NOSI as = V08LV (Ka.: Eng., NHLE) is quite implausible 
in the context. The expression is in any case not a 
quotation from "the prophet," but IIspirit of the 
superior aeon" may well be a gloss on the ~voTj ~w~S. 
105:24-25. "invisible": The "inner man" (cf. Hipp. 
El. VI 34:5), i.e. his rational essence, is invisible 
(cf. ExcTh 50:3 Ka60 ~8V a6pa~os 8a~L Kat aaw~a~os, 
~Tjv oDaCav aD~oD 'TIVoTjv ~w~s' ~poa8r~8V); this is a 
common theme in Christian anthropogonical exegesis, 
cf. Lampe, Lex. s.v. a6pa~os C. 
105:25-28. An exegesis of ~DX~ ~waa Gen. 2:7: 
"living" is taken to mean "vivifying" (cf. 1 Cor. 
15:45), and this vivifying soul is identified with 
the breath of life. What is made living, or that 
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into which the breath of life is infused. which is 
the figure made from dust in Gen. 2:7, is allegorized 
as ignorance. Since the demiurge and all the powers 
subordinate to him are ignorant of the superior 
realities. the man they mould from their own essences 
is also in ignorance. That which is breathed into 
man from above. as if imparting life to a dead 
substance, gives him a capability for knowledge, 
the first form. 
105:26. I read tfE310YCI~. 
105:30. The use of the word "soul" here (instead of 
tlspirit") puzzles Ka. One reason for the selection 
of this word is probably that it refers, exegetically, 
to the 1jruXT] ~waC1 of Gen. 2:7. Moreover, tlspirit" is 
never used in TriTrac to designate the element 
infused into man by the logos. it is only said that 
this element derives from a spiritual being. The 
term "first form" 105:17 probably implies that this 
element is only potentially spiritual. Not all 
Valentinians agree with this interpretation of 
Gen. 2:7, cf. the note on 105:23. 
105:34. ReadNNOyff51po (Ka.); cf. 103:5. 
105:35-106:2. The contribution of the demiurge. 
105:35-37. Note the similarity of expression with 
Hipp. EI. VI 34:4 ~pos~a~s Kat 0 O~~LOUPYOS ~uXdS· 
aB~~ Y~P ouoCa ~uXffiv. For the "sending down" cf. 
Taurus ape Iambl. ape Stob. I 378:26-27 W. 
~s~~SOeaL ~~S ~uX~S D~O esffiv siS y~v (on this text 
see also the note on 76:23-77:11); also Iren. AH I 
6: 1 tK~s~swpea L. 
105:37-106:2. Cf. 101:10-12. Supply copula (ns) 
in the nominal sentence 106:1-2. 
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106:2-5. The contrIbution of the hylic powers. Note 
that whereas in the Valentinian systems transmitted 
through the Church Fathers choic man is moulded by 
the demiurge from inert matter (the "dust" of Gen. 
2:7), he is here the creation of the hylic powers 
only; cf. the note on 105:1. 
106:5. The end of the sentence appears to be corrupt. 
The reading of Ka. and NHLE, of QX;Jn as QX0nS (llbeingll) 
is possible but not good in the context. Better, 
but quite conjectural, would be nThNTNS 'Mn2wB "the 
imitation of such (i.e. men),!! or nThNTNS 'Mn(sTP)O)Pil 
NQX;JnS. 
106:6-9. The "name!! is that which gives potential 
Being--it is related to the lIfirst formYl (105:17, 
cf. 61:11-18)--as well as that which potentially 
unifies (66:29-67:34). For the sickness of the 
spirituals cf. 94:40-95:8. 
106:9-14. Cf. Iren. AH I 5:6 
~O 08 ~UXLK6v ••• a~8 ~800V ov ~OD ~8 
~V8u~a~LKOD Kat ~OD U~LKOD, tK8t08 XWP8tv, 
O~OU av Kat ~~v ~p60K~LOLV ~OL~08~aL, 
cf. 7:5. 8:3; ExcTh 56:3 
~O 08 ~UXLKOV aD~8~ouOLOV OV t~L~~08L6~~~a 
~X8L ~p6S ~8 ~CO~LV Kat a~eapo(av Kat ~pOS 
a~Lo~(av Kat ~eopav Ka~a ~~v oLK8Lav aLp80Lv; 
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cf. also Heracleon ape Orig. In Ioh. XX 24. Hipp. El. 
VI 32:8-9, Epiph. Pan. XXXI 7:6-11. In the present 
passage as well one expects a description of the dual 
nature of the soul and its two possible inclinations, 
not an affirmation that the psychics are inclined 
only in one direction, as the text actually says. I 
therefore propose to emend EN to ~N in 106:13. 
(Confusion of dialects may be responsible for this 
corruption.) For the lYinclination ll here « ?'*'V8DOLS 
see 77:22 and the note on 77:11-36 above. Note that 
as with the fall of the aeon the downward inclination 
of the psychic substance into matter and evil is 
linked lvi th the llpresumptuous thought. II 
106:11.12. The psychic element's lTunderstanding and 
confession of that which is superiorlT reflect the 
fact that it originates from the conversion of the 
logos. Cf. 89:17-20~ 120:2-3. 
106:13-14. Supply copula (nS). 
106:14-18. trimpulses tr (Coptic: sg.): perhaps 
< ~6p~~. For the multiplicity and variety of matter 
cf. 85:10-12, 100:2. 
106:23-25. "the two substances": In fact three 
substances have been mentioned above, but that which 
derives from the s~iritual is probably not included 
here, since lfmixture" is a term which applies 
specifically to the union of the psychic and the 
hylic (cf. Ka. Index s.vv. Tw2, [Th2T2]). 
106: 25. Read n<T>PSLlQX0nS. 
106:25-107:18. The meaning of the Biblical account 
of the paradise and man's transgression. 
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106:29-30. "a garden of the threefold order": The 
trees which make up the garden are the tree of life, 
the tree of knowledge and the remaining trees, which, 
as is evident in the following account, represent the 
spiri tual, the psychic and the hylic substances 
respectively. 
106:31. lithe garden which gives enjoyment 
(0,1T6A.C1DOLS)11: i.e. through the eating of its 
fruits. 0,1T6A.C1DOLS presumably refers to the ~PD~~ 
of the paradise in the LXX. 
106:31-34. This probably means that the spiritual 
element only participates in the moulding of man~ 
without wielding any power over the lower elements 
(the word lIstrike ll is used 89:6.7-8. 90:12 for the 
subjection of the psychic and hylic orders by the 
Saviour). Thus (~B~A ~nEEI 106:35) it does not 
prevent the psychi~'po~ers from commanding man in 
the paradise. 
106:35-107:1. Commanding power and threat are, of 
course, parts of the very nature of the psychic; cf. 
above, 99:7-8.14, 100:14-16.29.30, 101:27-28. 
103:6-8. Accordingly, the sin of the first man is 
represented as the transgression of a commandment 
(107:15-16), i.e. in terms of the Jewish concept of 
Law; this is in agreement with the current Jewish 
interpretation of the fall,1 but here serves the 
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special purpose of characterizing the psychic nature 
of the God of the Jews and the Law in general. 
The danger (K(VODVOS) is the temptation of the 
1 Cf. e.g. Brandenburger, Adam und Christus, 
59-60; Wilckens' commentary on Romans, I 317. 
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tree of knowledge. As becomes clear below (107:18ff) 
the psychic powers are not really to be blamed for 
exposing man to the danger of dying, since they are 
merely agents of the salvation economy. 
107:1. The feme form of the copula is explicable 
from a misinterpretation of the form 6IN6YNOC, where 
the translator, or a later scribe, has identified 
the element with the homonymic prefix creating, for 
the most part, feme nouns of action. 
)..t)..nO.L\2...YClc: On the anticipation of the 
conjugation base cf: the note on 85:35-37. It is 
worth noting that the noun to which the anticipated 
base is prefixed does here not represent the subject 
of the sentence. 
107:2. "the bad ones": i.e. trees (the ordinary 
trees in the garden); possibly "evil." (In Gk. era, 
KC1KO, Hould have been equally ambiguous [sc. 1;15A.C1?].) 
107:3. tldid he allo1,v him": One probably ought to 
emend )..qK)..)..q to )"YK)")"Y, for conformity with the rest 
of the paragraph. 
107:4-5. tTthe double (character)tt refers to the 
knoHledge of good and evil. apparently interpreted 
to mean the double inclination of the psychic nature 
described above (106:9-14). 
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107:6-7. For the association of life with the spiritual 
cf. 105:22-28. 
107:8. Suggested restoration: OYTA810· 8[q~H~ 
NM]/MHOY. 
107:11-13. In 107:12 l\It£ = 68 (os) and 68 = the 
copula T8_ the subject of which is t60M 107:10. The 
reference to Gen. 3:1 here does not make use of the 
standard LXX text, cf. Introd. pp. 34-35. 
107:13. "deceived"':' Gen. 3:13 fyrra.'""G"'ll08v. 
107:13-18. The T!thought!! in 107:14, as is also 
shown by its conjunction with "desires!! (~~LeU~CaL), 
must be the thought of presumption to which reference 
has been made frequently in the preceding pages 
(98:28, 101:34, 104:9, 106:14), so that !!those who 
belong to the thoughtll does not here, as is usual, 
refer to the psychics, but to the hylic powers (cf. 
the expression !!those who belong to the thought 
of presumption," 98:17). The serpent is the agent 
of the hylic powers, material passions, which through 
their seduction of man force him to suffer the 
conditions of their own, corporeal existence (cf. 
103:32-36). 
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107:18-108:4. The meaning of the expulsion from 
paradise. Two different. although related, points 
seem to be made here: (1) man must ecperience evil 
and death to the full in order to be able to appreciate 
the immense good of eternal life; (2) the short time 
spent by man in paradise serves to indicate to him 
that whatever good he enjoyed there, which in fact 
is such enjoyments as pertain to the psychic and 
hylic orders of things (to the "imitation'! and the 
'!likeness"), is of a limited and transient nature 
compared to the goods which the realm of the Pleroma 
holds in store for him. For the first idea cf. the 
note on 98:20-99:19. Though TriTrac undoubtedly only 
considers the idea from the point of view of theodicy, 
the principle is also able to be developed in an 
ethical direction, as with Carpocrates (Iren. AH I 
25:4) and the Cainites (ib. 31:2), according to whom 
the soul has to experience every variety of sin 
before it can be liberated from worldly existence. 
The second idea implies a disparaging attitude to 
the paradise of the god of the Old Testament, and 
here the Gnostic bias is evident, although probably 
not stronger than what might be accepted by many 
non-Gnostic Christians. 1 
1 Cf. the incisive observations by N.A. Dahl in 
"Christ, Creation and the Church," esp. 426ff, on the 
differences between Jewish and Christian eschatology: 
The former emphasizes the restitution of man's 
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107:25. Emend to ~ <N>ANH2S. 
107:26-27. The lI pl ace of rest ll of the spirit (i.e. 
the one pervading the Pleroilla) is conceived of in 
antithesis to the paradise of the cosmic powers. The 
pre-establishment of the place of rest is a theme 
from Jewish eschatology; cf. Rofius, Katapausis, 60-67. 
107:29. Read Xl tVinl pS~N1 (MPtVZ, NRLE). 
107:32. For the form NTPNTq- see Introd. p. 52. 
107:35. z "greeds" < ? 1TA.80V8t;CC1L. 
108:5-12. The consequence of the fall: the reign 
of death. As Ka. observes, this section stands under 
the influence of Rom. 5: 12ff. although the theme is 
traditional in late Judaism. as can be seen from the 
literature cited in the footnote to the note on 
106:35-107:1. 
108:6. t~C10CA.8U08V 6 eavC1~os Rom. 5:14, or, for the 
sake of a more literal correspondance with the Coptic, 
Rom. 6:9 eavC1~os ••• KUpL8~8L. Cf., with Ka., ExcTh 
original state, the latter emphasizes the newness 
and superiority of the eschatological condition. 
58:1 ~ ~OD eavd~oD ~aaL~8La, with Sagnard's note; 
~~aaL~8Ca is very probably the Vorlage of "kingdom" 
108:10. 
108:9. Restore s]T~oon NSq; cf. the photographs 
and the grammatical context. 
108:10. I restore [AOYM]8TPPO. Also emend to STBS. 
<OY>OIKONOMIA, or STBS <T>OIK. 
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PART THREE 
(108:13-138:25: Eschatology) 
108:13-113:5. The different opinions among men. 
108:13-109:24. The confusion caused by the two lowest 
orders. 
108:14. Ka.1s interpretation of A~ here and in 
108:23-24 as distort~d forms of the circumstantial 
aorist is quite unnecessary. since they may easily be 
read as the A~hmimic conditional, having here, as is 
frequently the case, a temporal meaning. 
108:19. I read KATA OY~~? with QW?Z, NHLE, but the 
reading, at least on the basis of the photographs, is 
not entirely certain. KW2 fits the context well: it 
evidently makes good sense to derive emulation from 
the thought of presumption. 
108:23-31. The psychic may debase itself to become 
like the hylic by perverting the power of command 
granted to it into a likeness of the hylic lust for 
dominion. Amongst other things the author has in 
mind, perhaps, the jealous and vindictive aspect of 
the god of the Old Testament. 
1 08: 26 . Q)b,.PS QKeu 2: Re ad Q)b,.PS ( Keu 2. 
108:27. MNT2Hn: Read MNT2HT with WZ, NHLE (cf. 
Introd. p. 15). 
108:34. ~E = N61; cf. N~E 76:33, 78:9 and Introd. 
p. 38. 
108:34-35. ET2Hn: "the hidden order" (Ka., NHLE) 
is meaningless; emend to ST~T>2HT, cf. 108:27. 
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108:36. nPHTE ETG)OOn "how it is": For this expression 
cf. 129:25. 133:5-6. 
108:36-109:5. The author begins to draw epistemological 
inferences from his demonological theory: Because of 
the two orders' ignorance of what is superior to them, 
and because of their mutual emulation, they inspire 
in men false opinions of the nature of the world and 
of its origin. 
109:1. ENTAY~unE may also be read as Perf. II: II 
workings. They (sc. "the things" 108:37) came into 
being. resembling .... " Also EYEINE may be read as 
Pr. II: " ... which took place. They resemble ••. "; 
in either case the subj. is probably NETTHK APHTOY 
(llthe things ... 11). EYEINE may also, but not very 
likely, be translated "they produce. 1I 
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109:2. lIdissimilar things": lit. Ilthings dissimilar 
one from the other." From the context one expects 
APAY rather than ANOY2PHY, but the occurrence of the 
reciprocal pronoun is presumably due to a translator's 
slip. Note that the mutual dissimilarity as such, of 
the effects of the workings of the two orders, is 
introduced as an additional point in 109:5-6. 
109:5-24. The theories inspired by the two lower 
orders are not only false, but also contradictory. 
A survey of five cosmological theories, not all of 
which are mutually"~xclusive, follows, supplemented 
by the opinion of the great majority of unlearned 
people. For this passage Ka. refers to SophJC. and 
indeed three of the theories are found there, as 
well as in the probably older Eug, in the form of 
a cosmological doxography whose purpose it it to 
show the disagreements among the philosophers (Eug. 
NRC III 70:16-22 (the version in V 1:16ff is very 
fragmentary] ~ SophJc, NRC III 92:22-93:4 [the 
version in BG 81:5-11 variesJ). Very likely the two 
lists derive from a common doxographical source. 1 
1 The list of Eug and SophJc, where the number 
of three theories is stressed, and these are attributed 
each of them to one of three schools (apparently Stoics, 
astrologers and Epicureans), seems to be more original 
than that of TriTrac, where two more theories have 
been added without increasing the number of schools 
but so as to emphasize the contradictions between the schools. 
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(a) llJhat exists (presumably 3£rro' 3£5vrrCL ) exists 
through providence (109:7-11). Eug, NHC III 70:19-20 
parr.: tlS ome (say) that it (i.e. the cosmos) is a 
providence. tl This, as Ka. observes, refers to the 
Stoics and their cosmological proof of the existence 
of God. However, the author's own view of creation, 
which attributes it to the oikonomia of the Father 
(1Tp6vOLCL is used in the same general context 107:22), 
is remarkably influenced by this Stoic theory (cf. 
esp. note on 104:18-30). The point on which TriTrac 
clearly disagrees with the Stoics in this context 
concerns not the id~a of providence in itself, but 
the identity of the providing god. 
(b) HIt is alien tl (109:11-15). The suggestion 
of Ka., that this alludes to the Epicureans, is 
probably correct. This theory is presented as the 
antithesis to the preceding one, and the philosophical 
school which was known to provide the strongest 
criticism against the idea of providence was that of 
the Epicureans, who argued that for the gods to 
occupy themselves with the matters of the world was 
incompatible with the blissful tranquillity of 
divine existence. The word a~~6rrpLos, which also, 
together with such terms as OtKsLOS, avoLKsLOS, 
O~OLOS, a~~6~u~oS etc., has a more general significance 
in Epicurean physics, is used by Epic. Ad Men. 123:24 
to denote that which is alien to the nature of divine 
life (cf. e.g. Kleve, Gnosis Theon, 39 n. 1. with 
further references), and thus, although no exact 
parallel is provided by Epicurean sources, its 
application to the world is entirely consonant with 
both Epicurean terminology and ideology. 
(c) " ..• what is destined" (Hnsuggests 
< 3[AOYLG6fJ,8VOS or similarly) (109:15-18). Eug NRC 
III 70:21-22, and SaphJC NRC III 93:3-4, are exactly 
identical. This fatalist view is, as Ka. suggests, 
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presumably that of the astrologers, as is made likely 
by the words "the ones who have occupied themselves 
with this matter" (i.e. with the prediction of 
events). 
(d) liThat exists is Ko,rrO, cp'00LV and (e) 
'3[ 
"accidental!! «? eK [or (hra] rro,DrrOfJ,arrou) are, 
again, presented as contrasting views. That the 
movement of the world took place without divine 
government, hence "accidentally,1l or !!spontaneously," 
was the Epicurean view; for the term o,Drr6fJ,o,rros, which 
Ka. rightly assumed to lie behind the Coptic text, 
see the references in Usener's Glossarium Epicureum 
s.v., add Ka, 's reference to Ps.-Clem. (Rom. IV 13:1, 
and Plot. VI 9: 5:1. This particular charge also 
occurs in rabbinic polemic, cf. Segal, Two Powers, 
85 n. 4. Eug NRC III 70:18-19 and SophJC NRC III 
92:24-93:1 have "it moves by itself,!! which seems to 
allude, less technically. to the same Epicurean view. 
That the world moves Ko,rrO, cp'00LV is probably just 
intended to mean the contrary view, and not that of 
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a particular school; it could be subscribed to by 
Platonists as well as Stoics. 
That the great mass of people have only reached 
as far as the ftvisible elements tl « ?~t!-lCPC1VT1 
orroLxsLC1 cf. Proclus In Tim. I 274:19 D. ) is primarily 
---
a pun on the word orroLxsLoV, which can mean the 
letters of the alphabet as well as the physical 
elements: The many~ who understand no more than the 
world1s sensible appearance, only possess the 
rudiments of knowledge, just as their education has 
not progressed beyond learning the alphabet. What 
t1elementstl might refer to here as a physical term 
is only of secondary importance; the author did not 
necessarily have in mind a specific meaning of the 
term in this sense. 
109:24-110:22. Opinions of the Greeks and the 
barbarians. The wisdom of the Greeks and the barbarians 
has been inspired by the hylic powers, and possesses 
the characteristics of its origin: illusoriness, 
presumption, vanity and mutual dissent. As Ka. 
notes, Clem. Strom. I 80:5 testifies that some 
Christians held a similar opinion: Greek philosophy 
1 
was inspired by subordinate powers. Such a view can 
1 This, one may conjecture, is a variant of the 
idea found in 1 En. (e.g. 8:1-3) and ApocAbr 14 (cf. 
Volz, Eschatologie, 311), that the fallen angels of 
Gen. 6:1-4 taught men the sciences. 
be found in the Ps.-Clem. Horn. IV 12:1 (~~v ~a0av 
'2~~~vwv ~aL68Lav KaKOU 6aC~ovos xa~8~w~a~~v 
D~6e80LV) and in Tert. Praescr. 7. Later, Origen 
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held that the philosophies of the various Gentile and 
barbarian nations (but not the arts and the sciences) 
were inspired by the llprinces of this world" (~P-r.inc. 
III 3:2-3; partly quoted in Ka. II 203). The view of 
TriTrac is diametrically, and perhaps deliberately, 
opposed to the Platonist view of Porph. De Abst. II 
38:1, where the Greek arts and sciences are attributed 
to the influence of good demons. For the association 
of Hellenistic civilization with the realm of matter 
cf. Heracleon ape Orig. In Ioh. XIII 16 (quoted by 
Ka. II 202). and the perceptive remarks of Baur. Die 
christliche Gnosis. 25ff, and ib. 290-91 for Marcion. 
109:28. Emend to <M>NNSNTAY21 ABAA 2N NASI. 
110:1-2. lion account of these small names": Perhaps 
the inadequate nomenclature of the various philosophical 
schools as reported above. 109:11-21. 
110:3. NTAYNI60M TANTN I take to be Perf. II. 
lIhinderll: Same word. and perhaps same technical 
significance as tTimpede" in 81:2-3. The deceptive 
imitation is the same as the emulation of the psychic 
by the hylic order described in 108:31-36. 
110:5-22. The disagreements within the disciplines 
reflect the chaotic discord of the powers of matter. 
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110:6. "entangled": cf. 88:34 and note on 88:33-89:1. 
Here, however. the term seems to describe the mutual 
struggle between the hylics and not the battle between 
psychic and hylic. 
110:9-10. I find Ka. 's restorations unsatisfactory. 
but have no better suggestion to offer. 
110:12. Itagreed" <. ?3£GD!J.cpWV8t'V. 
110:13-17. The Greek arts and sciences listed are 
probably cpL~OGocpta, La~pLK~, P~~WPLK~, !J.ODGLK~ and 
6pyavLK~ (it is improbable that these terms should 
be in the plural. therefore 2N is best read as the 
preposition; pace NHLE) •. Whereas what is meant by 
the three first terms is easily understood. both 
!J.ODGLK~ and 6pyavLK~ are ambiguous. ~ !J.ODGLK~ might 
be understood as a general name for the liberal arts 
of the enkyklios paideia, as in Porph. De Abst. II 
38:1. but it may equally well refer to musical 
theory. The rare ~ 6pyavLK~ (cf. L8J) is probably 
here, as in Pluto Marc. 14 lI mechanic s l! (presumably 
synonymous to ~ !J.~xav~). but it is also attested 
(very late, however, and technically: Elias) as 
"logic. lI 
110:17. "opinion": For S~Y - '*'cS6t;o, see Introd. 
pp.20-21. 
110:18-22. The meaning of this corrupted passage 
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is not clear, but it hardly refers to the fall of 
Sophia, as Ka. suggests. Most likely it explains the 
characteristics of Hellenistic scholarly culture 
from the nature of the powers inspiring it. I 
conjecture: ~c~ns SC~MA2TS NXI TMNT2P~YOY SYMA6X 
STBS TMN~TTSO~C NTS NS~MA2TS etc. MNT2P~YOY 
"loudness, vociferousness, boastfulness," hence 
"preten tiousnes s, II '-'fi ts the context much better than 
MNThTt2P~YOY !lspeechlessness ll ; the privative ~T 
may be due to influence from MNThTTSOY~C in the 
following line. --SQMA6X read SYM. --"inexplicability!! 
perhaps refers to the fact that the true origin and 
nature of the hylic powers is unknown by those who are 
inspired by them. - -GTS read NTS: Ka., cf. Introd. 
p. 38. 
110:22-111:5. The ideas of those whose inspiration 
derives from the mixing of the hyl~c and the psychic. 
The opening sentence of this paragraph has been 
corrupted to the extent that its original intent 
cannot be confidently recaptured. It seems that it 
refers to the effects among men of the mutual 
emulation of the hylic and the psychic orders 
described 108:13ff, that these effects consequently 
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are a mixed inspiration containing elements from 
both orders, and that this mixed inspiration takes 
the form of a blending of Hebrew and Hellenistic 
traditions. Unfortunately~ however, it is not clear 
whether the author is thinking of any particular 
group of men, or if so, who they might be. Hellenizing 
Jews of some kind or another, philosophically inclined 
Christian theologians. or possibly even Judaizing 
Gentiles. 
110:23. tr(production(?)tr: I suggest nTE::~S~NO. 
interpreted as llliferary output"; cf. NASI STCH2 
in the following line. Ka. nrSNOC is still possible, 
but involves a more extensive emendation. 
110: 25. "who speak in the fashion of": The emendation 
STTOYXO (WZ,cf. 111:3, 118:17) "who reproduce the form 
oftr is not implausible. 
110:30. Ttset out!!: I borrow this rendering of 
A~2TS from Layton's translation of Res 43:28. where 
the context is comparable. 
110:31. For XPTlOElC1(, here, "using" a god or a demon 
in the sense of being a worshipper of it, cf. Passow's 
Handw5rterbuch, s.v. xpaw II.4.b., and for a good 
contemporary example Plot. III 4,6:29. 
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110:33-36. This ~a~LS seems to be the sphere of the 
Ruler (100:18ff), the furtherst end of the psychic 
realm, to which the psychic men may attain in their 
search for truth. That this is the sphere of the 
unmixed ones presumably means that this is the station 
to which those psychics will attain who follow the 
good and upward inclination, away from the association 
with matter; cf. for the term 132:10. 
110:34. The text is deficient; I emend to nSTOYTS20 
<MMO~ M>nOYSSI OYASSTQ. 
110:35-36. Read probably KATh nlNS Mnl [NS MnllcuT. 
Ka.'s explanation that the demiurge is the image of 
the Son, who himself is an image of the Father, is 
incorrect: TriTrac's Ruler is a likeness of the 
Father (100:24). 
110:36-111:5. An application of a Jewish idea, 
according to which God is hidden from view by a veil. 
or curtain~ beyond which only a select number of 
angels are allowed to progress; the idea has been 
studied by O. Hofius~ Vorhang. esp. 4-19. The idea 
is already attested in the Valentinian tradition by 
ExcTh 38:2. where only the archangel is said to be 
allowed inside the curtain. In the present passage 
the veil is interpreted intellectually: that the 
Ruler is veiled in wisdom probably means that he can 
only be recognized by the wise, i.e. by those who 
have attained the ultimate level of understanding 
possible on the psychic level. 
111:6-112:9. The prophecies. 
111:8-9. lithe righteous and the prophetsll: the 
combination is typical of Matt. (13:17, cf. 10:41, 
23:29). However, from the point of view of the 
author, IIrighteous ll (for the term cf. ExcTh 37, also 
Sagnard, Gnose valentinienne, 404-05) belongs to the 
same semantic field"as "Law,!! IIjudgment, II 
II condemnation ll etc.; it means to have condemned and 
turned away from the passions and to face upwards 
toward the good and the spiritual. Turning upwards 
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is also the precondition for receiving the inspiration 
of prophecy, which comes down from the spiritual 
sphere (see below). 
111:10. MnOYXOY AAYS ~MnOYXS AAYS} (Ka.). 
111:12-13. lIan obscure thoughtll: lit. "a veiled 
thoughttl; cf. probably 101:34-102:3 where the thought 
of presumption is characterized as a veil preventing 
true understanding. 
111 :13-23. It has previously been said that prophecy 
originates among the spiritual powers in the region 
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of the logos (97:15-16.21-23), and the "unity and 
agreement ll (111:20-21) of the inspiring powers which 
the prophets are said to reproduce is obviously the 
unity of this spiritual sphere. which itself is an 
image of the 8uooKGa of the Pleroma (94:21-23, 
96:38). The Valentinians seem to have varying views 
on the nature and origin of the Old Testament 
prophecies. That the prophecies of the Old Testament 
are of a spiritual nature is also said in ExcTh 24:1. 
However, according to Hipp. EI. VI 34:1-2 and Ptol. 
~. Fl. passim no part of the Old Testament seems to 
be derived from any"~phere superior to that of the 
psychic demiurge;1 also ExcTh 50:3, 59:2 presuppose 
that the demiurge inspired these prophecies. Iren. 
AH I 7: 3 offers a mediating view: while some 
prophecies derive from the demiurge, others were 
spoken by the Mother (Sophia) through him, others 
still by men who possessed the spiritual seed of 
Sophia. Thus TriTrac's view that the prophecies 
derive from the spiritual sphere above the psychic 
but below the Pleroma is not without parallel in 
Valentinianism, although the idea that they are 
inspired by powers belonging to that sphere is 
1 Caution is due here, since Hipp.'s accont, and 
2specially on this point, is manifestly tendentious; 
further, Ptolemy in his letter focusses on the 
legalistic aspect of the O.T. and makes no reference 
to the prophecies. 
previously unattested. It was said above that the 
logos used the Ruler as a mouth through which 
prophecy passed (100:33-35). This idea, which also 
occurs in AH I 7:3. appears to play no role in the 
present context; cf., however, below, 112:9ff. 
111:17-23. The emphasis on the agreement of the 
Scriptures is remarkable when compared with the 
views of Iren. AH I 7:3 and ~. Fl. on the composite 
nature of the Old Testament. It must be observed, 
however, first, that this emphasis is largely 
518 
motivated by the contrast with the theme of the 
disagreements within Gentile philosophy, arts and 
sciences, and should be seen in that context, and 
secondly, that the author proceeds to make a distinction 
between the prophecies as such and their interpretation 
by the prophets and the Jews (112:9ff), so as to leave 
ample scope for Gnostic reinterpretation of the 
Scriptures. 
111:21-23. The O~oAoyCa of that which is superior 
characterizes in this context the psychics who have 
turned upwards towards the good and the spiritual 
(89:18, 106:12, 120:2-3). The Hebrew prophets belong 
to this class, that is why they may reflect the 
harmony within the region above them. 
111:23-112:9. Cf. 105:10-35. The prophets belong to 
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those who pay heed to the spiritual seed within them 
(for the potential character of this seed, embedded in 
still essentially psychic man, cf. note on 105:30); 
this is also said by Iren. AH I 7:3. 
111:26-28. Cf. 85:15-18, 105:19-21. "remembrance": 
lit. lithe thought," which presumably here refers to 
the disposition of the converted psychic, the model 
of which is the remembrance of the fallen logos 
(81:26ff); for the context, here and in 111:31, the 
remembrance-thought as a seed, cf. esp. 83:22. 
111:29. IIseed of salvation" is a term acceptable 
to non-Gnostic Christians, cf. Lampe, Lex. s.v. 
O'lT8 P fJ,a 5. a. 
111:31. MN (1st): It seems that the translator has 
2E 
misunderstood the syntactic position of a KaC in the 
Vorlage, rendering it by MN, which may only connect 
nouns, instead of by AYW, which is obviously required 
by the context. 
111:34-35. The phrase IIpreserve the confession and 
the testimony of their fathers" has an unmistakable 
Jewish flavour (for the idea of the IIfathers," i.e. 
those of the people of Israel, see e.g. Schrenk in 
TWNT V 975-77). On the other hand the author seems 
to be making a pun out of the phrase: the IIfathers" 
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of the prophets are to him the spiritual powers of 
the logos, from whom the seed derives by which they are 
prophets, and whose attitude to "what is superior" 
they reflect. 
111:36. lithe ones who" refers back to IIthese 
righteous etc. 1I 111:32. 
112:3. N61 <nl>CnSPMA (Ka.). --For praying and 
seeking as the effect of the working of the spiritual 
element inside one cf. 83:15-21, 120:4-5. 
112:4. tlmanytl is antithetic to tlsingle oneil in 
112:8-9: although the prophets are many they have 
all proclaimed the same Saviour. 
112:9-113:5. The varying interpretations of the 
prophecies. 
112:9-14. Just as the subject of their proclamation 
is a single one, the Saviour, so the power inspiring 
the prophets is one also, the spiritual logos. But 
the author makes a distinction between the operation 
(tvspystv) of this power within them, and the visions\ 
and auditions through which the inspiration is 
articulated. Moreover, the former is everywhere the 
same, whereas the latter vary. This view of 
prophetic inspiration at first geems to disagree 
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with what was said immediately above, esp. 111:17-21, 
that a number of powers operated, harmoniously, 
within the prophets. It must be remembered, however, 
first, that the aeon of the logos is both a unity 
and a multiplicity (94:23-95:2 with note) so that 
there is not necessarily a contradiction between 
saying that the inspiration was by a single power 
and that it was by several, and secondly, that the 
multiplicity of that aeon is of a problematic nature, 
inferior to the perfect harmony of the Pleroma of 
which itis an image by the particularisation of its 
members (ib., and ~5:2-7 with note), so that although 
the inspirations agree with one another, each retains 
particular characteristics from the inspiring power. 
Presumably, then, these individual characteristics 
come to the fore at the manifestation to sight or 
hearing of the particular power. It may finally 
be noted that the historical background of the idea 
that prophetic revelations are made through the medium 
of individual angels is to be sought in the ideology 
of Late Jewish apocalyptic: Cf. Michl in RAC V 67-68; 
also, for Christian material, ib. 139. 
112:11. I emend to AtGl N (8 ON) with K?V? 
112:18. llaccepted ll : possibly < z1TC1PC1A.C1flf36,V8Lv, 
with the meaning llunderstand." 
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112:20-21. NS~Y~Oon: cf. Introd. p. 57. 
112:22-113:1. The conflicting interpretations of the 
Jews: As with his description of the disagreements 
among the philosophers (109:7-21) the author 
formulates his Jewish doxography as pairs of opposite 
views. Three such pairs are listed: 
(a) The god who speaks in the Scriptures is one 
or many (112:22-27). The circulation in late 
antiquity of views which in the eyes of "orthodox" 
rabbis were incompatible with Jewish monotheism is 
amply testified in-rabbinic literatue, where the 
proponents of such views are frequently referred to 
as minim. The label commonly attached to such heresy 
was that of "two powers in heaven lT ; the subject has 
been recently studied by A.F. Segal, Two Powers in 
Heaven, according to whom the issue originally 
concerned "the identity and status of a human figure 
in heaven" (ib. 260). although later the phrase came 
to have a wider application. It is possible that by 
"many" TriTrac means just "more than one" and is 
referring to these controversies in a general fashion. 
However, there exists at least one. quite early 
(tannaitic), reference to minim who said that "there 
are many powers (n1 ~ 1 i171 i1 :l1i1 ) in heaven" (Sanh. 
4:5; cf. Segal, 109-20). This particular phrase 
also occurs in the Ps.-Clem. Hom. III 59:2 where it is 
applied to Simon Magus (Segal, 258), and can be 
discerned in Theoph. Ad Autol. II 10 (Segal, 226). 
According to Segal's argument this plurality of 
powers refers to the idea of angelic collaborators 
with God in creation, which explains well why the 
expression was used for Simon. 1 Now the context in 
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the present passage is not cosmogonical, but concerns 
the identity and unity of the god who speaks in the 
Old Testament. It is plausitle, however, that whoever 
regarded creation as the work of angels may also 
easily have attributed to them the authorship of 
the Scriptures; this, indeed, is true in the case of 
Simon (Iren. AH I 23:3) and a few other Gnostics 
(Saturnilus, ib. 24:2, Basilides, ib. 24:5). It is 
known, moreover, that there circulated heretical 
interpretations of numerous O.T. passages which might 
be taken to refer to God in the plural (cf. Segal, 
121-34). The proponents of the "many powers" heresy 
may be safely assumed to have availed themselves of 
such exegesis (although they may not have invented 
it), thus there seems to have existed a wider context 
for Simon's views within Judaism, which makes TriTrac1s 
statements comprehensible. The group, or groups, of 
minim in question cannot be precisely identified 
(cf. the cautious conclusion of Segal, 115, 133, 263), 
1 Unfortunately Segal does not discuss in this 
context the traditional Christian allegation (from Col. 
2:18 on; cf. further Michl, RAC V 199) that the Jews 
are angel-worshippers. 
but it is noteworthy that TriTrac classifies them as 
Jews. 
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(b) God is simple (c11TAOUs;) or has a double 
nature (112:27-33). That God is the origin of both 
good and evil is the orthodox rabbinic view, cf. e.g. 
Ber. 9:5. In contrast, Philo held that God was of 
a simple nature (~U0LS d1TA~, ~. All.; cf. Mut. 184). 
In Quod Omn. Probe 84 he attributes to the Essenes 
the view that God is the source only of good. (In 
Qumran, however, a version of the "orthodox" view 
is found: God is the creator of both the good and 
the evil spirit, e.g. ~ III 15ff.) Segal, esp. 
53-54, 85-89, 98-108, surveys evidence that there 
were rabbis during the tannaitic period who saw God 
as only causing good. 
(c) God has created alone or through his 
angels (112:33-113:1). is" 2(0B "make" does not 
necessarily mean "create," but must do so here since 
the idea that God relates to the world providentially 
using angels as intermediaries is not controversial 
in Judaism (Michl, RAG V 85-87). "the things which 
have corne in to being II pre suma bly < ~1;a 3\syov61;Q., 
"created things" (Lampe, Lex. S.Ve yL(Y)VOf-WL 1.). 
Those who attribute to the angels a mediating role 
at creation seem to be identical with the minim 
mentioned under (a) above. 
For the syntax of the final sentence see Introd. 
pp. 58-59. 
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113:1-5. I am unable to analyse satisfactorily these 
lines. The translations of Ka. are misleading (cf. 
Sch.). but both Sch. IS suggested reading and the one 
offered by Emmel in Studies Presented to Hans Jakob 
Polotsky. 141, fail to integrate syntactically the 
first part of the sentence, XS ••• nIPHTS. It is 
to be observed, furthermore, that nlPHTS refers to 
the controversies just described (and not the 
variations between the Scriptures), whereas on the 
other hand NNlrpA~HOY here, as in 112:24 (cf. also 
112:18) can only be the Scriptures of the Old 
Testament (and not Uncanonical literature); also it 
should be noted that NSY probably is not the pOSSe 
art. (cf. Introd. p. 41 with n. 3), and that Emmel's 
interpretation would, as far as I can see, require a 
plural article. The assumption of a lacuna in the 
text can hardly be avoided. 
- :E CA2 MnNOMOC probably < VOfJ,OOLOa..OKCLA.O<; as in 
the Sahidic translation of 1 Tim. 1:7; the word occurs 
in Iren. AH I 3:2 and ExcTh 5:5. 
113:5-118:14. The work of the Saviour. 
113:5-114:30. The prophecies concerning the Saviour. 
113:5-114:9. The variations and the limitations of 
the prophecies. 
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113:5-11. Cf. 111:5-17. 
113:5-7. The implication is that the teachings of 
the rabbis are man-made and not from divine inspiration 
like the Old Testament prophecies. 
113:10-11. In TIthe proclamation of the Saviour" Tlof" 
represents an objective genitive. 
113:11. !The!T (2nd): i.e. the individual prophet, 
thus also in 113:13. unless one prefers to emend to 
plural forms on account of the plural in "their 
proclamation." 
113:14. Iren. AH 13:3,7:1.4,8:4 1] crou Iwcrf)poC; 
1To,pOUO(o,. 
113:15-20. Cf. Just. 1 Apol. 36 and Iren. AH I 10:3 
for the various forms of the prophecies. To TriTrac, 
however, the essential point in this context is the 
ambiguity of the prophecies on the subject of the 
Saviour's pre-existence. 
113:22-28. It has been said before that the powers 
in the sphere of the logos form a spiritual hierarchy 
(91:17-25), thus the inspiration of each individual 
prophet reflects the position occupied in this 
hierarchy by the particular power which inspires him. 
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113:34-114:10. That the Saviour announced by the 
prophets was only an aspect, a lower part of the true 
Saviour is also asserted in ExcTh 59:2 (cf. 43:1) and 
Iren. AH I 7:2, where it is said that they only knew 
the psychic Christ. the Son of the Demiurge. The view 
expressed in the present passage is clearly related 
to that theory, but can nevertheless not be identified 
with it, as Ka. (II 208) does. The point here is that 
the prophets have only been able to perceive and 
foresee the corporeal manifestation of the expected 
Saviour, i.e. that part of him which is subject to 
birth and suffering ~.' This body of the Saviour 
is provided by the spiritual logos and is thus not 
psychic. On this subject see also Introd. pp. 29-30. 
113:36. nSTAQOSI: Probably Relative Present II. 
113:37-38. Following Ka. 's Fr. translation (which 
is not accounted for in the notes) I read NTS as 
= STS (cf. Introd. p. 38) and supply ns after SN. 
It looks as if the phrase may be directed against a 
certain interpretation of John 1:14: to the author 
the logos is not the Saviour, but the aeon, who 
provides the Saviour with a body. 
113:38. Hin the flesh H clearly < %tv %oapKC (WZ). 
114:4-10. That the flesh of the Saviour is lla product 
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from out of all of them II must imply that it is composed 
from the spiritual Church in the sphere of the logos 
(tKK~~o(a: 94:20-21, 97:6); thus the body of the 
Saviour incorporates the spiritual Church as well as 
the logos in particular. A similar application of the 
Pauline body of Christ-concept is attested in ExcTh 
17 and 26:1: Sophia and the Church of the superior 
seed make up the body of Jesus. This is the Oriental 
Valentinian view, cf. Introd. pp. 25ff. That Jesus 
incorporates (&va~a~~v) the Church at his descent is 
also said, within a Western Valentinian context, 
ExcTh 58:1. 
114:8-9. Note that the role of the logos as producer 
of the Saviour's body is related to his cosmogonic 
function in general. 
114:9-30. The reason for these limitations. When he 
emitted the spiritual Church the logos had only 
received, at his appearance, a seed from the Saviour, 
which makes him hope for him (see 95:24-38). But the 
Saviour himself, who is the realization of this hope, 
originates from a superior level; he is, in fact, 
the son of the Father. This explains why the prophets 
knew nothing about the Saviour himself, only about 
his flesh: The prophetic inspiration derives from the 
sphere of the logos, the spiritual Church, which will 
constitute the flesh of the Saviour, and not from the 
Saviour himself, or the Pleroma which he is. 
114:14. 2N TMNTCnSPMA « ?~O~8p~a~LKws) can only go 
with NSAqp BAKH ••• MMAq ns. 
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114:14-16. Confused. I conjecture OY~~S1CnSPMA NrAP 
N~S NST~OOn nS~T~oon1 SAYXnAq etc. The (spiritual) 
seed does, of course, derive from !Tthose who are ll = 
the Pleroma, through their manifestation by the 
Saviour. The contrast with the Saviour, apart from 
the point that he is actual while the seed is potential, 
is that the seed is"~roduced by a multitude, the 
Pleroma, whereas the Saviour's Father is one. That 
the seed was produced !Tat the end ll presumably means 
that it is of the same nature as the Pleroma, but less 
developed than any of the aeonic offspring which 
belong to it. 
114:20. tlorgansll: 5pyava in the sense of bodily 
organs; the sphere of the logos provides the Saviour 
with the physical requisites for corporeal existence. 
114:22-30. As Ka. notes, the author here echoes 
themes from the beginning of the tractate; the 
Father's oneness (114:22): 51:8-19; the only true 
Father (114:23-24): 51:19-52:6; his inaccessibility 
to sensation and thought (114:24-26): 54:2-35; his 
gracious will to be known (114:26-30): 55:27-35, 
57:27-29. 
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114:30-118:14. The incarnation of the Saviour and the 
spirituals. 
114:30-115:23. The meaning of the incarnation. 
114:30-36. Note that the passion of the Saviour (1) 
is synonymous with his incarnation: passsion is 
corporeal existence (a traditional idea, already Ign. 
Eph. 7:2), and (2) is compassion (~0u~~ae8LW and not 
the passion which those who live in the body 
ordinarily suffer (cf. 113:37: the Saviour is 
impassible). The ri~tion of compassion was used in 
two contexts above; first in connection with the Son's 
extension outwards in order to enable the aeons to 
know the Father (65:11-23), the second time to describe 
the attitude of the remainder of the Pleroma to the 
fallen aeon and the motive for their prayer of 
intercession (85:33-37, cf. 91:31), and third in 
connection with the Saviour's parousia to the logos 
(90:5-6). It is thus clear that the term has a wider 
application within the system than to describe the 
motive of the incarnation. Now passion in TriTrac is 
closely bound up with the notions of multiplicity 
and deficiency: anything which falls short of the 
oneness which is the Father's own essence is in a sense 
passion (cf. also note on 95:2-7). The term compassion 
has a similar metaphysical significance: it justifies 
the involvement of that which is perfect and within 
the sphere of oneness with that which is subject to 
plurality. Thus the compassion shown by the Saviour 
in his descent into matter, his incarnation, is 
typologically prefigured by the funciton of the Son 
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as plurality-creating dyad in 65:11-23, and the 
incarnation is justified by the same principle as 
externalizing generation as such is justified. 
Compassion, then, refers to the fact that the divinity 
deliberately subjects itself to the imperfect 
condition of multiplicity, in order to grant Being 
and knowledge to Others. Compassion in turn depends 
on the Will of theh~ather to generate and be known 
and it is signifioant for that relationship that 
the author returns to that theme as an introduction 
to the Saviour's incarnation (114:26-30), and also 
that the compassion here is qualified as "willing." 
114:34-35. Read X8 as = N6\; cf. 108:34. In 
8P8NNTA90YWN2 ABAA 8TBHTOY the conjugation element 
seems from the context to combine the functions of 
Relative, with nominalization, and second tense, 
together with a Perfect base. 
114:36-39. Cf. 108:5-10. 
114:37. Probably emend to <n>ANH28 (man is not, of 
course, eternally subject to death and corruption, 
but only until the advent of the Saviour). 
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114:39-115:3. II [as] (an) invisible man ll (I restore 
[N]P(0ME> [N])..TNSY )..P)..CJ; [SCJP] )..TNSYis also possibe): 
i.e. possessing the spiritual seed; cf. 105:24-25 and 
note, for the association of spirit and invisibility 
see also Iren. AH I 7:2 and Heracleon ape Orig. In 
Ioh. XIII 25. flin an invisible manner ll : Although 
it was not explicitly said in the anthropogony that 
the spiritual logos deposited his contribution to man 
invisibly, this is clearly implied; cf. 101:16-18, 
102:32, 104:33-34 for the invisible working of the 
spirit in general, and Iren. AH I 5:6 ~8A~e6~w~ 
Ka~a~8e8r0eaL 8t~ a~~6v ~~ 8t66~o~ ab~oD (sc. ~oD 
6~~LODpyoD). That they were instructed in an invisible 
manner likewise refers to the spiritual nature of 
the Saviour's teaching; i.e. it is of a symbolic, and 
perhaps esoteric, nature, cf. Ptol. ~. Fl. ape 
Epiph. Pan. XXXIII 5:2 and Heracleon ape Qrig. In Ioh. 
XIII 19, 25 with the comment in Foerster-Wilson, 
Gnosis, I 172. 
115:3-11. The "not only ... but even" figure suggests 
that the author is here commenting on the insufficiency 
of the non-Gnostic view of the soteriological 
significance of the incarnation: The Saviour not 
only died vicariously, but he also subjected himself 
to the imperfect condition of corporeal existence in 
order to liberate man from it. IISmallness ll is a 
technical designation for this imperfection, cf. 
104:23-24; that the Saviour was born as a child thus 
symbolizes the immature nature of human existence in 
the world. Cf. ExcTh 61:2. 
115:7. Read i~JSNThYST. --SAYNSCTtJ[YS] KATh nCCI)tv1A 
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MN TqYXH gives no meaning. I propose to read SAYNSYS 
(V8D8LV; cf. 77:22 and note on 77:11-36, and 106:13-14) 
etc.; quite possibly the corruption arose already at 
the Gk. stage of the transmission. 
115:13. For AYXI (Ka.) read AYW SYXI (Cod.). 
115:19. "(both) the former and the latter!!: presumably 
those who had fallen and those who possess the light 
in 115:11-13. 
115:20. Read SfN1c~[W]NS (Ka.). 
115:21. For the "movement" of the logos see 77:6-11 
and note, also cf. 85:15-16. 
115:23-116:20. The co-incarnation of the spirituals. 
The Saviour is accompanied in his incarnation by the 
spirituals of the sphere of the logos, who constitute 
his body and the spiritual church, cf. 95:31-38. For 
TriTrac's characteristically "oriental" Valentinian 
version of the theory see Introd. pp. 25ff. The idea 
was not invented by the Valentinians: it can be found 
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already in.? Clem. 14: 1 - 3 where reference is made to 
~ tKK~nota ~ ~p~~n ~ ~v8D~a~LK~, the body of Christ, 
which was revealed in order to save us, through the 
flesh of Christ (tQav8p~en tv ~~ oapKt XpLO~OD). I 
have attempted to show in a different context 1 that 
this idea of a pre-existent church which is 
eschatologically manifested as the body of Christ 
represents a Christian appropriation of an idea 
attested in 1 En. 38:1, 1 Clem. 50:3, EpIac NRC I 
16:8-11, that a heavenly congregation will be manifested 
at the day of judgment; it seems that this idea was 
only secondarily associated with the incarnation of 
the Saviour through the "body of Christ" concept. 
115:23-25. The author means the spiritual body 
mentioned esp. in 114:4-9. SAqXI is Perfect II; cf. 
Introd. p. 48. PSqSI seems to translate a participle 
of ~pX80ea L; 3£ STSI would be unacceptable (cf. note on 
53:25). 
115:25-26. Cf. 114:9-13. For this !!thoughttl in 
particular cf. 92:22ff. 
115: 29. !! for the sake of the economytl may go with 
1 Altets apenbaring: En soteriologisk term i 
Evangelium Veritatis. Mag. art. thesis at the 
University of Bergen 1976, 29-37, 48-49. 
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either lIit originated ll (115:25), lIconverted himself ll 
(115:27) or lIhis movement ll ; the differences in the 
implications of each interpretation are minimal. 
115:29-33. This probably means that the spirituals, 
who as yet exist only as seeds (95:31-38) will be 
educated through living in body and soul, cf. Iren. 
I 6: 1 . 
115:35. llknown ll : i.e. llapproved ll ? llhe": sc. 
probably the Saviour. 
115:36-39. I!they too": cf. 115:14. 
116: 4. "manifestationll « ?O'EcpavtpwoLS): for this 
term see the general note on 115:23-116:20. 
116:5-117:8. Division and unification in the incarnation. 
The spatio-temporal world is characterized by 
divisibility_ therefore the spirituals were divided 
in order to enter into individual men. On the other 
hand the Saviour manifests oneness, so that those 
who have been granted participation in his spiritual 
body will transcend the dividedness of cosmic bodily 
existence. Cf. 95:8-16 and ExcTh 36. 
116:5-8. Cf. ExcTh 36:1 tv 8v6~~~L ••• ~p08~A~e~oav 
ot aYY8AoL ~~wv, cpaoCv, 8ls ~V~8S, ~s &~O 8VOS 
~po8xe6v~8S. For the connection of incorporeality 
and indivisibility in general see note on 66:37-38. 
116:7. Transcribe AYW NTAC· PW T'S'TS~ tnNSYMATIKH 
~S. For the punctuation T·STS cf. Stern § 80. 
116:12. I!division rT : same word as 77:21. 
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116:13-20. For the origin and purpose of the spirituals 
see 91:10-17, 91:32-92:4. Their "mission" was 
mentioned 92:28-36. "the apostles and the bringers 
of good tidings" ssems here to refer not to the twelve 
apostles and the four evangelists exclusively, but to 
the spirituals in general, as typified by the disciples. 
For the commission of the apostles to heal cf. TWNT 
III 131:21ff (Beyer); also ExcTh 24:1 testifies that 
healing (along with prophecy) was a task performed by 
the spiritual element in the church. 
116:18-20. Teaching and healing are practically 
synonymous; thus the discipleship of the apostles 
etc. who have been appointed to heal the passions 
of others indicates that they themselves partake of 
the passions. This is elaborated in the following. 
116:20. NNS: Cf. Introd. p. 38. 
116:25-26. Read MN/<n>CWTHP. 
116:27-34. For the unity of the Saviour's body cf. 
94:23-32. For the association of oneness and 
impassibility see notes on 90:20-23 and 92:28-36. 
116:34-117:3. Cf. 94:32-95:16 and notes. 
116:38. The "plantation which exists below" is the 
earthly church: The church is described as a plant 
in Ign. Phil. 3:1, TraIl. 11:1; AscIs 4:3; OdSol 
38:20-22; ConstApost 1 proem.; the Qumran community 
designated themselves likewise: .lQ£ VIII 5. XI 8; 
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1Q£ VI 15. VIII 5; 'CD I 7; the term is also frequent 
in Jub. (1:16, 16:26,36:6) and 1 En. (10:16, and 
Charles' note in loco in Apocrypha and Pseudepigrapha). 
Source: Isa. 60:21 (Lohse in Die Texte ~ Qumran, 
285 n. 61). When the idea is used here it is 
evidently in order to express the notion that the 
spiritual element is a seed sown in the world in 
order to grow and develop. 
116:39-117:1. I restore, partly with QWZ, [t:T]t: nt:t:1 
AN / ~T~ KOIN[WNr]. 
117:3. SAnOYwO)s [sAnOY(I.lO)S} (Ra.). The conjugation 
is Perfect II, cf. Introd. p. 48. The Will is, of 
course, the providential economy of the Father. 
117:3-8. The language and ideas in this passage--the 
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subjection of the all to sin, the singularity of the 
Saviour, salvation as the giving of life--are clearly 
of Pauline inspiration, esp. Rom. 5:12ff (Ka. refers 
to Rom. 5:17 in particular). 
117:8-118:14. The ministry of the spirituals. 
117:8-14. An awkwardly translated and partly corrupted 
sentence. For nSNTAqp APXSC@AI read nSNTAYP etc. 
In 117: 12 some letters have been cancelled:· 2rTOOT[q' 
N1HC] ; the text as a whole 117:10-13, NITASIO ••• 
2i"TOOT9, may then b'e restored thus: NI TASI 0 SNTAYTAO)S 
OS I 0) MMOOY [MMOq Cod.] ABA.1\. 2rTOOT<OY N>NSS I STC 
Ml t Mn 10JA ABA.1\. 2 i"TOOT9 <NIHC>. --The reception of 
grace probably refers to the incarnation of the 
spiritual church into physical persons; as is made 
clear by 117:14-15 this process is equivalent to the 
depositing of "the seed of expectation" (for that term 
see 95:24-38 and 114:10-14). The gifts which the 
grace enables them to bestow, and which consist in 
proclamation, or preaching, must be the spritual 
instruction and healing administered by the spirituals 
to the others. 
11 7: 1 4 . Rea d N 6 I <n I >C n S P MA • 
117:16-17. "ministered to" < OLC1KOV8LV; for the word 
cf. ExcTh 24:1. For the "manifestation and unification" 
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of the expectation (of the Saviour) see 116:4-5; the 
Church as the body of Christ is meant. 
117:17-23. "This expectation ll refers to the spiritual 
seed. which effects the redemption of those into whom 
it has been deposited, which these administer to the 
rest. !TRedemption" (A.VrrpWOLS, ci1TOA.UrrpwoLS) generally 
has ritual connotations in Valentinianism: the 
entering of the spirit was represented sacramentally 
(Iren. AH I 13:6, 21 passim; ExcTh 22:4.5; GPhil 68, 
76, 89. 125). TriTrac here relates the term only to 
catechesis and conversion, and in the following to 
liberation, without specifying any ritual connections 
(unless the image of the drop and the spring is an 
allusion to the baptismal water). Moreover, the 
texts cited, and in rarticular AH I 21, demonstrate 
that the term was associated with a number of 
sacramental practices. See also MUller, "Beitr1!ge,n 
184-97. 
For the association of the redemption with the 
return to one's origin cf. Iren. AH I 21:5 and 
ExegSoul NHC II 134:6ff; for the theme in general 
consult Puech, En qu~te de la Gnose, II 146-49. 
For the image of the drop, which implies the 
notion of the Father as a spring, see 62:8-9 and, with 
Ka., SophJC NHC III 106:24-107:1, 119:5-6. 
117:23-25. Cf. ExegSoul NHC II 134:13; ExcTh 57 tK 
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OQUASCas sLS tAsu8spCav. Also cf. GPhil 13, 87. 110, 
114. 123, 125. 
117:24-25. Read probably nXI tN1 / NtMNTTPM2E. 
117:25-32. For the association ignorance: truth = 
captivity: liberty cf. Ka. II 213, citing GPhil 123, 
GTr 17:33-35, GMary BG 17:3. SophJC NRC III 107:5ff. 
114:33. ITa salvation of things": for this somewhat 
odd-sounding formula cf. 94:9. 
118:1-2. Cf. 84:17-21, 98:29-30.33-34. The remark 
of Ka. II 213, that the spirituals are temporarily 
dominated by evil and "lust for dominion,1I is a 
misinterpretation: what was under the influence of 
the IIpresumptuous thought,1I and therefore came to 
dwell in matter, the region ruled by ignorance, was 
psychic man, whereas the spiritual seed, which 
descended with the incarnation of the Saviour, 
precisely effects the liberation from the influence 
of presumption and the rule of ignorance by converting 
man towards that which is superior and instructing him. 
118:3. IIpossession!l: For K1:"YJI.la in the sense of 
spiritual gift (Clem., Orig., etc.) cf. Lampe, Lex. 
s.v. 3. 
118:4-5. lll ooked favourably uponll: probably with 
connotations of providence, < ~t~L0KO~8LV or 
~t~LPA8~8LV. 
118:5. "the children ll : presumably < ~1:"a ~1:"8KVa 
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the only occurrence of this name for the spirituals 
in TriTrac, but cf. ExcTh 41:1. 68; GTr 19:28-30, 
27:13-14. 33:39; Iren. AH I 13:7 1:"0, 1:"8KVa 1:"~S 
yvw08WS. The name refers to the fact that they 
possess and essentially are the spiritual seed of 
expectation emitted by the logos at the appearance of 
the Saviour. 
118:5-6. "overthrow ll : Cf. 91:25. --n).®oc should 
probably be understood as nn).®oc. Cf. Introd. 
p. 15 n. 2. 
118:6-9. Cf. 88:23-25 and 96:10-11. 
118:10-14. Cf. 89:31-36, 99:18-19. 
118:14-122:12. The three human races. 
118:14-119:16. The various reactions among men to 
the light. 
118:14-17. Cf. (with Ka.) Iren. AH I 7:5 avepw~wv 
08 1:"pCa y8v~ u~C0LavLaL, ~v8u~aLLK6v, XOLK6v, ~UXLK6v 
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K~A.; also ib. 6:1 ~PLWV o~v 3v~wv K~A., ExcTh 54:1 
~p8LS ~Da8Ls;Sagnard, Gnose valentinienne, 410-12. 
AC~0nS SeOSl here, as all translators have correctly 
seen, does not refer to coming into being, but is 
historical. First man, as 105:10-106:25 explains, 
was composed of three substances, deriving from the 
hylic powers, the psychic powers, and the spiritual 
logos respectively. All men, then, in so far as they 
are physical beings, are composite in this way. From 
a different point of view however, which the author 
does not specify but which is relatively independent 
of the physical description of man, a man may be 
either hylic, psychic or spiritual. The word ysvoS 
is used here from the latter point of view; it does 
not refer to genetic constituents of individuals, 
but to religious, i.e. ethical and intellectual 
qualities. For the question of the existence of 
spirituals prior to the advent of the Saviour see 
below on 118:24-28. 
118:16. Read WYX<lK>H (Ka.). 
118:18-21. The three dispositions are (1) the 
presumptuous thought, and the passions which result 
from it, (2) the thought of remembrance, and the 
ensuing conversion, and (3) the impassibility and 
unification which arise from the vision of the 
Saviour. 
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118:21-23. Matt. 7:16 par., 12:33; cf. GTr 33:37-39 
and (with Ka.) Orig. De Princ. I 8;2 for the 
Valentinian use of this logion. What underlies the 
principle is probably the practical problem of how 
to decide who is spiritual and who is not: The 
criticism against Valentinian predestinarianism 
("saved by nature ll ) could be answered by saying that 
nature, or essence, is inextricably bound up with 
the actions in which it expresses itself, so that 
instead of nature legitimizing behaviour behaviour 
reveals nature. 
118: 24-28. In GTr as well the motif of the fruit is 
followed by the idea of the manifestation of the 
natures (34:4ff). The idea that the true nature and 
identity of all men is uncovered in the eschaton is 
traditional: 2 Macc. 6:26, AddEsther 5:4, 2 Bar. 
83:2-3, 1 En. 49:4, 104:2, 2 En. 46:3; cf. also Matt. 
13:43 and Herm. Sim. IV 2.1 The theme can be 
discerned also in GTr 20:6-9, 25:35-26:4. 
At this point a problem of systematic 
interpretation presents itself~ If, as has been 
said above, the spiritual Church is made incarnate 
and descends only at the advent of the Saviour, how 
1 See also Aalen, Licht und Finsternis (Oslo 
1951) 233-35, 321-24; and my Altets apenbaring, 
11-12,16ff. 
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is it that there exists on earth already a spiritual 
race to be revealed by the advent? This problem 
can be resolved, I think, by two different, but 
mutually complementary, lines of interpretation. 
First, from the narrative point of view, it seems 
that the spiritual element deposited in the first 
man by the logos was only potentially spiritual, it 
implied a tlfirst form,tI the knowledge of the 
existence, but not of the essence of the transcendent 
world (see note on 105;30). The.Hebrew prophets were 
those men in whom this potentially spiritual element 
was active, as they ~llowed themselves to be 
inspired by the spiritual powers (111:23-112:9). 
Thus the manifestation of the spirituals which took 
place with the Advent seems to mean not simply that 
the Advent made known the until then anonymously 
present spirituals, but rather that their potentially 
spiritual character, their tlseed,tI is made into an 
actual spiritual nature by the descent of the spiritual 
church, and also that this is the difference which 
exists between the prophets of the Old Testament 
and the Valentinian gnostics. Secondly the matter 
may be looked upon from the point of view of 
eschatological prolepsis: That the spirituals are 
made manifest also means that they attain the status 
which has been predetermined for them by the Economy. 
There already exists in the sphere of the logos a 
spiritual Church destined to descend into earthly 
men at the Advent. Thus there did exist spirituals 
in the world before the Advent, in the sense that 
there were men destined to become the spiritual 
Church on earth. and when their nature is revealed 
this means that this status. which they are 
pre-determined to attain, is revealed, concretized 
1 by the Church which descends upon them. 
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118:26. "saints" is not an ordinary Valentinian name 
for the spirituals, but belongs to the apocalyptic 
theme of manifestation which the author is here 
appropriating. 
118:29-32. The formulas "light from light" and 
"spirit from spirit" express the consubstantiality of 
the spirituals with the godhead in a way analogous to 
the image of the drop and the spring 117~20-21. The 
common emanation formula "light from light" is 
attested for Valentinianism by Iren. AH II 17:4. Cf. 
also the note on 53:13-20. 
118:32-35. Use is also made of the K8~a~~-idea of 
1 Similarly in GTr 19:34ff the book of the 
living not only reveals the identity of the ones to 
be saved but also manifests their superior selves (the 
names in the book) by which they are saved. These 
ideas and their Apocalyptic background are studied 
in my Altets apenbaring, 18-49. 
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Eph. (1:22-23, 4:15-16, 5:23) and Col. (1:18,2:10.19) 
in ExcTh 42:2, 43:2. For the somewhat odd notion 
that the head appeared to the body one may compare 
OdSol 23:16ff. 
118:33-34. For this "haste" cf. note on 78:2. 
118:37. For the association of the psychic with fire 
cf. note on 98:14-20. 
119:3. "by means of voice": i.e. "by the word,1I 
in contrast to full ,revelation in a vision, cf. 
133:1-5. 
119:4-8. The hope imparted to the psychics by the 
voice is comparable to the expectation of the 
(potential) spirituals before the appearance of the 
Saviour; similarly Ka. 
119:7. IIpledge ll (or "foretaste"): probably 
< %appa~wv. Similarly Iren. AH I 6:4 ~~aS ~8V yap 
tv XP~08L ~~v xapLv ~a~~av8Lv ~8YOD0L;1 cf. also 
GPhil 59. 
119:9. "alien": Cf., with Ka., Heracleon ap Orig. 
1 The following OLO KaL a~aLp8e~080eaL aD~~v 
probably represents a malicious distortion on the 
part of Irenaeus. 
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In Ioh. X 11 avoGK8Lov, xx 8 aAA6~pLOL; add XIII 60 
end; also GTr 31:1-4 (Ka.), ExcTh 33:3. See also the 
classic analyses in Jonas, The Gnostic Religion, 
49-51, and Puech, En quete de la Gnose, 207-13. 
119:10-16. Perhaps based on John 1:5 (which is also 
applied in Iren. AH I 8:5). 
119:12-13. Cf. GTr 24:37-25:1, 25:17-18; further 
parallels can be found in M~nard. L'Evangile de 
V~rit~, 122. 
119:13-14. 6NOYE:E:i cannot be "unity" (Ka.: Eng. Ger., 
NHLE), since 61N is normally prefixed only to 
infinitives, and also because the following ABAA and 
N20YO become unintelligibe by that translation. 
Derivation from S OYE: (Ka.: Fr.) is possible, but 
the meaning remains obscure; besides, the info of 
this verb is consistently spelled with an A elsewhere 
in TriTrac (cf. Ka. II 328). I propose, therefore, 
to emend to Mn8Q6NOY<WN2> ABAA N20YO. 
n8 in 119:14 seems to reduplicate the copula of 
119:10; this suggests that the whole section 8QNANA29 
... N20YO is subordinate to the preceding nominal 
sentence. 
119:14-16. Cf. GTr 19:25-27. This is above all a 
Johannine theme (e.g. John 7:7, 15:18; 1 John 3:13). 
Instead of "because he had appeared" one should 
perhaps read "because he had revealed it (sc. the 
hylic race]," i.e. the Saviour-light reveals its 
true nature, with reference to John 3:20. 
548 
119:16-27. The lot of the three races. This section 
agrees with Iren. AH I 6:1-7:1, 7:5, 8:3; ExcTh 56:3; 
Epiph. Pan. XXXI 7:6-11. 
119:19. KA<TA> (Ka.) • 
119:20-24. Cf. 106~9-14. 
119:21-22. "in the middle by its production": the 
psychic was emitted through the conversion, after the 
presumption but before the illumination of the logos. 
119:25. The "effluence ll given to the psychics is to 
be understood in the context of the emanation metaphors 
used in relation to the spirituals in 117:20-22 and 
118:30-32: the psychics are also consubstantial with 
the divine source, but the share of the divine which 
they possess will only subsequently be revealed, cf. 
118:38-119:8. 
119:25-26. 2NN OY~NS here and in 120:22 cannot, 
because of the context, have the normal meaning 
llimmediately." The interpretation llfor a while" is 
conjectured from the basic meaning of ~CNS:~NS 
fTmoment of time.!! 
119:28-122:12. The destinations of the various 
categories of psychics. 
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119:28-120:24. The good and humble psychics. These, 
who have turned themselves towards the good. correspond 
to the remembrance of the logos. and ths:powers 
generated by this disposition after the likeness of 
the pre-existent Pleroma: 81:26-83;33. These powers 
constitute the high~~t level of the psychic sphere: 
97:32-35. 
119:32-33. OYNTSq Read OYNTSY(cf. Ka. II 184). 
I restore N~[T]~NS. ~NS is most probably error for 
~NS. or perhaps, a previously unattested variant form 
from the same stem. ~NS, tlsickness tl practically 
means tldeficiencytl in TriTrac as can be seen from the 
passages listed in Ka. II 333 s.v. Note also the 
emphasis on the fact that the powers which issued from 
the remembrance did not originate in sicknesses, in 
83:11-13. 
119:34-36. I restore and translate KATA nS[N]TAYNTq· 
~B~A fMq nlPHTS 2[WWq] AN ns [NT]S; [N]STSANASI NTOY 
A8[AA] M~[AY]. The meaning is, presumably, that the 
angelic powers issued from the remembrance themselves 
have generated offspring of their own nature, both 
angels and men, by means of that same disposition; 
cf.131:14-22. 
120:1. For this formula cf. GPhil 20. 
120:2-3. Cf. 106:11-12. nSTASI: Read nST<N>ASI. 
120:4-5. Cf. 83:15-21, 112:3. 
120:7-8. ·Read probably t~IA®SCIC ••• STNANOYC (cf. 
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Ka. II 184, and 121:2·0-21}. For the content cf. 83:9-17. 
120:8-11. The type of this highest category of 
psychics is the prophets of the Old Testament (above, 
111:6ff). 
120:10. STAQNAwwnS looks like ReI. Fut. II, but is 
more likely a contamination caused by the Perf. form 
immediately below, and should be emended to STNA(l)JmS. 
120:11. It must be the Saviour's manifestation to 
the logos (88:8-25) which is referred to. 
120: 13 -14. "they actually [< ?Z'tv Z'~py~] received the 
substance [OD0t~] of their being": the precise 
meaning of this combination of abstract and polyvalent 
terms is uncertain. 
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120:13. SAYTNNOOyq: The obj. suff. refers to the 
sgg. AiiSAOC and PWMS: such as have been sent forth 
to perform service. 
120:14-121:25. The mixed psychics. For the origin 
of this category of psychics see 83:34-84:36. 
120:19. "him" seems in this context to refer to the 
Saviour, but it may also, from 85:20, 89:20, be the 
logos. 
120:19-20.' The appGsition probably goes with "those 
who oppose him"; thus the "thought" is that of 
presumption. --ABAA [ABAA} (Ka.). The double N in 
NNSSI may have been caused by the erroneous preceding 
A BAA, but cf. also Introd. p. 38. 
120:21. "mixed": Cf. 85:11, 110:31-32. These powers 
contain both good and evil since they combat pass~on 
with passion. --Read S<Y)NAXI NTOYZAH (Ka.l. For the 
meaning of the expression cf. Crum, Dict. 636b. 
120:22. "for a while": Cf. 119:25-26. --Emend to 
NST<OY>NANTOYj Fut. I is probably correct, cf. 
120:29-30 STNACA. 
120:24-25. "for a time" probably < *1TP6GKClLpOS (Ka.). 
For the content cf. 98:34ff, 99:19ff. 
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120:26. "the Lord of Glory": 1 Cor. 2:8, but also 
Phil 2:10-11; cf. ExcTh 43:4, and below, 120~36-121:2. 
120:26-27. The wrath is characteristic of this class 
of psychics. cf. 81:16,97:32-36. 
128:28-29. These psychics will not be destroyed like 
the hylics but remain so as to be ultimately saved; 
cf. 135:9-11. 
120:30. "perversely": I derive eli.. from e(;)A, cf. Kai. 
I 31 n. 4. 
120:33. Read €P€NTAYfT3N20YTOY. For the form see 
Introd. pp. 46, 48-49. 
120:34-35. "which they have": Emend perhaps to 
€T€YNT8efoy~: It makes better sense to make t8EOyel~ 
the obj. of the verb than "certain periods": "it is 
only for a time and certain periods that the power 
they have has been entrusted to them"; similarly WZ in 
Ka. II 185. 
120:35-36. For MMnOY- here and in 121:2 cf. Introd. 
p.' 38. 
120:36-121:2. Cf. Phil. 2:11, and 120:26 above. 
121:3-4. Cf. 108:23-31. "those who are evil": 
perhaps "evil things" (KC1K6). 
121 :6. "senselessness": presumably < &'YV(JJi.10~0'6VYJ. 
121: 7. "which is the suffering" probably refers to 
the ignorance and senselessness (cf. 117:36), and 
not the judgment. 
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121:9. "turn away": Cf. 77:22 and the note on 77:11-36 
above; also 106:13.14.18. 
121:14. "persevered": the contrary attitude to 
conversion. 
121:14-18. Note that the motive for murdering the 
Saviour is the rebellious lust for dominion 
(?%~LAC1PX(C1), which characterizes the discord of the 
material realm, which in turn is derived from the 
presumptuous thought of the logos; thus the death of 
the Saviour is well integrated into the opposition 
between unity and multiplicity which forms the central 
idea of TriTrac's system. 
121:18. "strove": < ?%Ko1Ttuv; probably with the 
connotation of vain labour. 
121:22. As Ka. points out, the copula should be N8. 
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121:22-23. ~YW! f~Ywl. 
121:24. I delete nS(translation suggested by Professor 
Wilson); cf. 120: 30-32. 
121:25-122:12. The two roads. The t~ooptions of the 
psychics, and their eschatological consequences, are 
represented by the traditllional symbol of the two 
1 
roads. The application of the symbol to describe the 
destiny of the souls, as in.Cic. Tusc. I 72, seems to 
be attributable to the Pythagoreans (Cumont), as is 
also the associatioK of the two roads with left and 
right,2 which TriTrac seemsto imply. 
121:25-27. Sq~Oon: Probably Pro II; pred. ~YOYXASITS. 
121:32-34. ~nSTS ••• NSC: The A probably goes with 
2WC: The good psychics praise their own acts of 
service to the Church in an attitude of humility. 
121:38. Either a def. or an indef. art. may be 
restored before 2]~AnIC. 
1 Cf. e.g. Michaelis in TWNT V 43:34ff, 46:14ff, 
57:38ff, 61:30ff, 98:10ff; F. Cumont, After Life in 
Roman Paganism (1922, rpt. New York 1959) 150-53. 
2 Cumont, ib.; on this point cf. also Burkert, 
Lore and Science, 37 n. 49, 113 n. 21. 
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122: 2-4. l! the road ... to perdi ti on l! : Perhaps an 
echo of Matt. 7:13 ~ 660S ~ &~ayoDaa siS ~~v &~w~s~av. 
(Although the Sahidic translation of this verse choses 
a different word, (WPM does render &~w~s ~a in 1 Tim. 
6: 9. ) 
122:8-9. l!Hatred, envy and jealousylf does of course, 
as Ka. remarks, characterize the hylic powers; but 
they are also conventional terms used to describe the 
motives of those who persecute the Church, e.g. 1 Clem. 
122:10. l!condemnationl! < ?%Ka~6,yv()Ja~s, cf. note on 
81: 10-26. 
in the pl., is presumably a corruption of ANnlPA or, 
better, 8NniPA (%siS + ~stpa in the pl.); Ka. similarly. 
122:12-136:24. The destiny of the Election and the 
Calling. tK~Oy~ and K~~a~s are used technically by 
the Valentinians to designate the spiritual and the 
psychic l!races" within the Church (Iren. AH I 6:4, 
14:4, ExcTh 58:1, Heracleon ape Orig. In Ioh. X 33, 
XIII 31, 51)} The distinction is, of course, based 
1 Cf. also ExcTh 21, which, however, presents 
particular problems of interpretation which cannot 
be discussed here. 
upon Matt. 22:14. Both terms were probably also 
derived, in pseudo-etymological fachion, from the 
word bKKA~oCa (cf. Sagnard, Gnose valentinienne, 
302-03). The distinction was adopted by Clement of 
Alexandria (ExcTh 9 and Sagnard's note in lac.). 
122:12-32. Introduction. 
556 
122:13-15. Cf. 115:23-116:5, with note, and ExcTh 
42:3 ~O ow~a ~ou 'l~oou, O~8P 6~oOUOLOV ~v ~~ 
tKKA~oCa. The meaning of 6~OOUOLOS in a Valentinian 
context depends on ihe usage of the word o~oCa to 
designate the three "substances!!: spiritual, psychic 
and hylic (cf. Sagnard. Gnose valentinienne, 649-50, 
s.v.); thus being consubstantial with the Saviour 
here means simply to be of the spiritual substance 
like him, and specifically of the substance of his 
spiritual body. 
122:15-17. The designation "bridal chamber" for the 
spiritual Church is not precisely parallelled in 
other Valentinian sources, where the term is found to 
refer either to the Pleroma where Sophia is united 
with the Saviour and the spirituals with his angels 
(Iren. AH I 7:1, ExcTh 64-65), or to a sacrament 
performed by the spirituals which presumably 
anticipates this unification (cf. the other references 
listed in Foerster-Wilson, Gnosis, II 326 sov.). But 
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it is evident that the Church may easily be conceived 
not only as the bride of the Saviour and the Pleroma, 
but also as the place where the nuptial union with 
him takes place, both sacramentally and generally. 
122:17-19. Contrast Iren. AH I 6:1 ~ov Lw~~pa . . . 
~apay8yov~vaL ~O *UXLK6v ••• ~~wS au~o 0W0~. 
According to the Western school, to which the main 
system of Irenaeus belongs, the psychic also form part 
of the body of the Saviour and conaequently are the 
object of , his salvific mission (whereas the spirituals 
apparently' are saved· automatically), whereas the 
Oriental soteriology of TriTrac only includes the 
spirituals in the Body, so that they become the chief 
recipients of salvation and the psychics are saved 
only indirectly, by submission to the spirituals. 
2A®H MMASIT NIM seems to be a fixe~ expression, 
cf. 135:17-18. 
122:19. "Christ": <:Ed XPTJ0~6S; this spelling, as 
Ka. remarks, is also presupposed in 136:1 nSXPHC. It 
is used consistently, as far as can be ascertained, 
in ValExp (28:23,33:17,39:29; cf. also 40:13.19). 
Although this form is sometimes doctrinally motivated 
(Weiss in TWNT IX 478:11ffj, there is no reason to 
assume this to be the case in Valentinianism, where 
the name XPL0~6S is used normally, and XPTJ0~6S may 
be no more than a graphic variant. 
122:19-24. As was observed by Ka. II 221-22, this 
is based upon John 3:29, as is also ExoTh 65. 
122:24-27. That the psychics will ascend to the 
spiritual sphere above them (92:22ff) is confirmed 
by Iren. AH 7:1 
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~ov 08 O~~LOUPYOV ~s~a~~vaL ••• sts ~ov ~~s 
~~~pOS Lo~Cas ~6~ov, ~OU~80~LV tv ~~ ~s06~~~L' 
~as ~s ~wv oLKaCwv ~uxas ~va~aD0S0eaL Kat aD~as 
8V ~~ ~~s ~s06~~~oS ~6~~, 
cf. 7:5, ExcTh 34:2. 
122:27-32. "the Man of the Church": The condition 
of the Church as a whole corresponds to that of each 
individual man. Having been incarnated concorporeally 
with the Saviour, and subjected to bodily existence, 
the Church consists of body, soul and spirit. 
Consequently it is in need of salvation. The image 
of the Church as a man is apparently related to that 
of the body of Christ, which the author has used 
repeatedly above, and which also recurs immediately 
below. That he here speaks of "the man" rather than 
lithe body" is due to the soteriological context; the 
Church needs salvation for the same reason as all 
corporeal beings. One is probably not to interpret 
spirit, soul and body as referring to classes of 
members of the Church, since TriTrac seems to regard 
only the spirituals as members of the "Church" in the 
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strict sense. The psychics seem only to be its 
servants (cf. 120:8-9, 121:30-37, 134:1ff), and the 
notion of hylic members of the Church would probably 
amount to a contradiction in terms. 
For the concept of "the Man of the Church" it is 
important to note that the Pleroma, as being pervaded 
by the Son, is called First Man in TriTrac (66:10-12, 
cf. 65:35-67:34 in general with note). The offspring 
of the logos are emitted, as an interpretation of Gen. 
1:26-27, according to the image of the Pleroma (as 
manifested by the Saviour and his attendants): 
90:21-91:6, 94:10-21~ with notes. The offspring, who 
constitute the spiritual Church of the logos, are 
what is manifested as the body of the Saviour on 
earth. Thus the earthly Church is in fact the 
incarnation, through the Saviour, of the Man of Gen. 
1: 26-27, whom the logos brought forth according to 
the image of the First Man, the Pleroma. 
122:32. "the one who planned (this)" is not the 
Demiurge (Ka.), but refers to the Providence of the 
Father. 
122:32-129:34. The salvation of the Elect. 
122:32-123:22. The perfect and unified man and his 
still imperfect members. 
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122:32-35. From the note on the Man of the Church 
above it should be clear how the Saviour can be said 
to be "a single oneil: Just as the Son is the oneness 
in the multiplicity of the Pleroma (65:35-67:34), and 
this structure is also copied by the spiritual image 
produced by the logos (94:23-95:2) upon the 
manifestation to him of the Saviour and his angels 
(cf. esp. 87:22-26), so the incarnate Saviour is 
also the unifying factor in the earthly Church; cf. 
also 116:5-117:8 with note, esp. 116:27-30. 
123: 1 . Il S ta tions" (-1;61TOS', pI.): Thes e are the 
recipients of salvation, referred to as ~61TOL because 
each occupies a peculiar place in the hierarchy of 
being. In GTr the word MAE I T "place" is used in a 
similar way (20:21-22.35, 22:22.26. 25:10, 26:15-16, 
27: 1 0 -11 .25, 28: 11, 42: 8 - 9) . 
1Z3:2. "members" (l--L 8AOS', pl.): The spirituals who 
form the body of the Saviour; cf. 123:17. 
123:3-11. This presumably refers to the resurrection 
and ascent of the Saviour, who is the perfect man 
within the Man of the Church (122:33). For the quick 
return see note on 78:2; also cf. 118:33-34. 
123:11-16. For this characterization of the cosmos 
cf. 104:18-25 with notes. The notion of the world as 
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a school also occurs in ValExp 37:28-31. For the need 
of the Church to be educated through living in the 
world cf. 115:29-33 with note, 116:18-20, 116:34-117:6, 
117:17-18. 
123:14. "it": sc. the school. The cosmos functions 
as a school, providing insight, because it reflects 
the forms of the transcendent world. 
123:15. For SINS followed by A cf. 90:34-35, 105:13. 
For NN = N cf. Introd. pp. 38-39. 8LKWV and 
&pX~TD~OS are frequently joined, cf. Lampe, Lex. s.vv. 
123:16-22. The info following ~NTS- must have 
dropped out; supply e.g. <wwns> after SKKAHCIA in 
123:18. There also seems to be a lacuna before N61 
in 123:21. 
&~oKaTa0Ta0LS is a common Valentinian term for 
eschatological consummation (cf. below, 123:27, 
133:7; further, Iren. AH I 2:4.5,8:4,14:1,21:3; 
ExcTh 22:3, 61:5; Heracleon ape Orig. In Ioh. XIII 
46; GPhil 67; Res 44:31; ValExp 39:33-34),; it combines 
the notions of return (to the Pleroma) and unification. 
A succinct review of the origin of the term is given 
by Layton, Resurrection, 53. 
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123:23-124:25. The redemption of the apokatastasis. 
123:23-124:3. This section makes a distinction between 
the unity which already existed in the Pleroma prior 
to the mission of the Saviour-Son, and the unification 
which takes place in the apokatastasis. The first 
unity took the form of the eDooKCa of the All, in 
which the aeons agreed with one another, while 
praising the Father and bringing forth the Fruit, the 
Saviour-Son, as the countenance of the Father (esp. 
86:11-88:8). The final and ultimate unification of 
the apokatastasis, or the redemption (presumably 
~~U~PW0LS, or ~&~O~.), consists in the Pleroma's 
authentic manifestation of the Father in the Son.L 
The distinction between the two unifications and 
manifestations seems to lie in the contrast between 
"countenance" 123:26-27 and "authentically" 123;34: 
the first unification was a reproduction of the 
Father's unified nature, the second implies a 
participation in his very essence. 
123:25. "for the Father ll : Le. as a glorification 
of him. 
124:3-12. For the redemption as a release cf. 
117:23-24.34-35. For the general soteriological 
ideas involved see O. Michel, lIBinden und L5sen," 
RAC II 374-80. 
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124:5. t 2(0 here, and t OY2w in 124:10-11, are 
hardly variants of t 20, but, as the Eng. translation 
of Ka., and NHLE, seem to assume, of t OYW « w~~), 
whose spelling does not elsewhere show any traces of 
the old~. For the instability of 2 in this text see 
Introd. pp. 39-40. 
124:12-25. The point of the "not only, but also" 
formula seems to be that the gnostic redemption 
implies something more than what is normally 
understood. i.e. by non-Gnostics, by the word. A 
similar emphasis is made in Iren. AH I 21:2: 
They affirm that it [sc. the redemption] is 
necessary for those who have attained the perfect 
knowledge, that they may be regenerated into the 
power which is above all. Otherwise, it is 
impossible to enter into the Pleroma, for it is 
this (redemption) which leads them down into 
the profundities of Bythos. For the baptism of 
(that is, instituted by) the visible Jesus took 
place for the remission of sins, but the 
redemption by the Christ who descended upon 
him for perfection. They allege that the former 
is psychic and the latter spiritual (tr. D. Hill 
in Foerster-Wilson). 
Cf. also ExcTh 78:2. 
124:14. !!degrees ([3a8).l6s)": Cf. 70:12-13. 74:32; 
these are the ascending scale of perfection which 
leads to the Father, each degree being personified 
as an aeon. 
124:15-18. For the names cf. esp. 59:22-25, 
65:35-67:34. 73:8-18, 74:3-5. These names are the 
attributes of the Father, each of which belongs to 
an aeon and corresponds to the level of knowledge 
possessed and represented by that aeon. 
124:16. "them" Le. the names; alternatively 
understand "themselves." 
124:19-20. Cf. 64:8-10, 72:25-27. 
124:25-125:24. Not ~nly earthly men, but the All and 
even the Son and Saviour needed redemption. Cf. in 
particular ExcTh 22:6-7 
t~a~Caav~o 08 tv apx~ oC Qyy8~OL tv ~u~pwa8L 
~ou 6v6~a~os ~ou t~t ~ov 'I~aouv tv ~~ 
~8pLa~8p~ Ka~8~e6v~oS Kat ~u~pwaa~~vou aD~6v. 
to~~a8v 08 ~u~pwa8ws Kat ~~ 'I~aou, Lva ~~ 
Ka~aaX8e~ ~~ tvvoCq ~ tV8~8e~ ~ou Da~8p~~a~os, 
~poa8px6~8VOS OLa ~~s Io~Cas, WS ~~aLV 
6 ®860o~oS. 
In order to understand the comprehensiveness of 
redemption it should be recalled that the salvation 
history is embedded in a monistic system of emanation, 
whereby the cosmic and passible existence from which 
the spiritual is redeemed is derived from the principle 
of outward extension from the oneness of the source 
towards unlimited plurality, infinity and formlessness. 
This extension is inherent in the notion of generation 
as such, and thus necessary. But it must be countered 
by a principle of return to the source, of unification 
and formation. This is provided by the Son, who is 
"compassionate" with those whom he is sent to save, 
i.e. partakes of their imperfect condition in their 
alienation from their origin, in order to be able to 
effect their epistrophe to it. Cf. above all notes 
on 65:4-11, 114:30-36. 
124:27-28. This is in itself a quite orthodox and 
unoriginal statement, cf. Lampe, Lex. s.v. 
II.C.4., Michl in RAC V 145-46. 
124:29. The "image" (eLKwv) probably refers to the 
fact that in the redemption the Pleroma manifests the 
authentic image of the Father; cf. 123:33-35. and 
68:32, 70:28-29, and note on 65:35-67:34 (al. 
124:34-35. "a place of redemptionYl: cf. 65:8; or 
perhaps restore T[YJnOc (Sch.): lIa model of redemption. II 
125:5-11. Here it becomes clear that the redemption 
of the Son is identified with his baptism by John the 
Baptist. Through this act the redemption is 
transmitted to the Church. The identification of the 
spirit which descended upon the Saviour at his 
baptism varies in Valentinian sources. The common 
Gnostic idea that it was the spiritual Christ who 
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descended upon the psychic Jesus (Cerinthus ape Iren. 
AH 26:1. Ophites ib. 30:14) is also advocated by some 
Valentinians (Iren. AH I 21:2, cf. III 10:4. 16:1; 
Epiph. Pan. XXVIII 1), but according to Iren. AH I 
7:2 it was the Saviour who came down upon the psychic 
Christ. In AH I 15:3 the reascended perfect part of 
the fallen aeon descends upon the man Jesus. according 
to Hipp. El. VI 35:6 Ptolemy and Heracleon said that 
the Spirit was "the logos of Sophia" descending upon 
the psychic Jesus, in ExcTh 61:6 it is simply "the 
Spirit," in ExcTh 16 this is qualified as "the Spirit 
of the Father's Thought." In ExcTh 22:6 the Name is 
said to have come down upon Jesus. Iren. AH I 14:6 
is different again. It seems clear that in the 
present passage the logos is not a hypostatized 
character, neither the logos in the sense of the 
fallen and converted aeon (which itself has not yet 
acquired redemption) nor a name of a superior saviour 
figure. Rather the term appears to be used in a more 
general sense, to describe formation and acquisition 
of gnosis. In any case the term does not reappear 
in a similar context and hence can be assumed not 
to be of fundamental importance in TriTrac's baptismal 
soteriology. 
The notion of "receptionll is technical in the 
baptismal context (cf. 125:23-24. and GPhil 59, 90, 
95); it refers to the redemption as a gift of grace. 
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125:15-18. Itthe angels in heaven lf here refers to the 
spiritual Church \{hich was incarnated con corporeally 
with the Saviour (115:23ff). 
125:18-24. 8LS AU~PWOLV ayy8ALK~v is a liturgical 
formula used by the Valentinians in connection with 
the rite of X8Lpo88ota, which formed part of their 
redemption rituals (ExcTh 22:5. Iren. AH I 21:2; cf. 
MUller, ItBeitr!!.ge, It 185-86, 192). There is no direct 
ritual connection in this context. but the phrase 
lfis called lt shows that we have to do with a formula 
in common use. What"'the present passage implies by 
using it as a name for the Son is that it was through 
his incarnation that the spirituals, or Itangels lt were 
sent to earth to form a Church in which they 
administer the redemption. 
125:21. Read oxunfs1 21 CS (Ka.). 
125:24. 2A@H OYAN NIM: For the omission of N- cf. 
Kahle, Bala'izah, ch. VIII § 80c. 
125:24-127:25. Why the Elect must suffer. 
125:24-29. For the Son as the Father's Thought see 
esp. 56:1-57:8; for the pre-existence of the All 
within the Thought see esp. 60:16-37. Note how the 
Jewish-Christian idea of election by ~p6YVWOLS (see 
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e.g. Bultmann in TWNT I 716) is systematically fused 
with the Platonist notion of the intelligible world 
as the Mind of God. This is also the case in GTr 
21:25-27 "those whose names he knew in advance were 
called at the end," where the "names" must be 
understood as those contained in the Book of the 
Living, which consti tute the Thought and Mind of the 
Father (19:35-20:3, 21:3-5). 
125:33-126:1. I read N61 as NTE (cf. 124:4), and 
nE96~~lN~as nEY6NEINE, and restore as follows: 
OYAAEI6E <NTE> nE<Y>6NEINE ABAA- MnEy[tJ METE 
. .. . . 
126:2-3. For the a~eov~a cf. 57:31-32, 62:20 with 
note, 70:26. 
126:5. The "second glorification" was also mentioned, 
as an aspect of the emanation process, in 69:10-14. 
The exact significance of the term is not clear, but 
its structural position within the author1s 
soteriological conceptions can be at least partly 
defined. The term refers to the eschatological 
participation by the elect in the glory of the Father. 
This participation is conditioned by thanksgiving and the 
recognition of grace; through giving glory to the 
Father in the unification of the consent (~8DooK~a), 
thus exhibiting their common gratitude, the elect will 
manifest the unity of the Father and consequently 
partake of his .own mode of Being. 
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126:7-9. This means that the Father caused ignorance 
by not immediately granting knowledge to the All. It 
is not implied that he caused the ignorance of those 
who persist in it, cf. 127:6-8. 
126:11. Cf. esp. 62:14-15, 64:38-39. 
126:12-13. Cf. GTr 17:4-11, 24:16-17. 
126:13-20. Being unattainable by mere human faculties 
of cognition (cf. 54:2-35) the Father can be known by 
men .only through giving them a part of his own 
supra-rational essence, identified with his glory, 
which thus becomes both the object of cognition and 
its subjective precondition. Or, in other words, 
through its communal glorification, praise and 
thanksgiving the spiritual Church becomes 
consubstantial with the previously unknown glory of 
the Father (cf. 63:5-64:27, 69:10-24). 
126:21. Cf., with Ka., Heb. 6:17 ~O Q~8~a68~ov ~ns 
f30DA1lS cl1nou. 
126:26-37. Cf. 123:11-16, with note; also 98:20-99:4, 
where the theme is applied to the psychic powers. 
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126:28. XS probably N6\ (cf. Introd. p. 38). 
126:31. STS "of" probably = NTS; cf. Introd. p. 38. 
Alternatively add TS: ll which is." 
127: 1. "distinction" < ?'][OLo,cpopa. 
127:12-13. Cf. Iren. AH I 21:4 ~ ~wv OAWV 8~CyvwaLS. 
127:13-14. "treasury" probably goes directly back 
to Matt. 19:21 parr.; the term is otherwise common in 
Gnosticism, cf. Hau~k in TWNT III 138:3ff. 
127:14. OY2w2 = OYW2; cf. Introd. pp. 39-40. NTS 
probably = os; cf. Introd. p. 38. 
127:15-17. For the foreknowledge of the Elect cf. 
125:24-29. For their manifestation see 115:23-116:5 
with note. What is manifested is in one sense the 
Elect themselves, as the spiritual Church; from a 
different point of view the Elect are receivers of 
the manifestation (cf. 125:28-292. Thus the salvation 
implied in this manifestation consists in the fact 
that it is a revelation of the Elect to themselves, 
that is, their true nature and status as predetermined 
in the thought of the Father, and hypostatized into 
a pre-existent Church is received and realized by the 
earthly Church; see also note on 118:24-28. 
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127:19-20. J1grovJthJl: presumably < 3£a,'f~1;1l0LS; cf. 
Iren. AH I 5:6 ~D1;1le~V, ExcTh 61:2 1lu1;aVSV; Sagnard, 
Gnose valentinienne, 394-96, 401-02. 
127:23-25. Cf. Orig. De Prine. I 6:2 semper enim 
similis est finis initiis .... in unum finem, qui sit 
initio similis; Anath. Syn. Const. ~S ~nv apxnv 
~nv aD~nv sIvaL ~~ ~~ASL; cf. Ka. II 237, and, further, 
the ed. of De Prine. by GBrgemanns and Karpp, in loco 
The formula goes back to Barn. 6:13 LooD ~OLW ~a 
80xa~a ~s~a ~pw~a (see Oepke in TWNT III 993:10-17), 
but TriTrac's terminology is closer to that of Origen. 
127:25-129:34. The meaning of baptism. 
127:25-128:19. Baptism is the confession of faith 
in the Father, the Son and the Holy Spirit. 
127:26-27. The "descent" (Ka~a[3a(vs{,v, Ka~~pXS0eaL; 
ExcTh 83) into baptism, i.e. into its waters (GPhil 
59, 101, 109) is in fact an ascent, cf. NHC XI, 2b, 
41:35-38 llthe descent (K},.,ThB},.,CIC), which is (the •.. J, 
and this [is the ... l from the kosmos [into] the 
aeon.ll 
127:28-32. In itself an entirely orthodox statement: 
There is no valid baptism apart from that which takes 
place in the name of the Father, the Son and the Holy 
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Ghost (the trinitarian formula of Matt. 28:19). 
Origen expresses himself similarly: 
ut salutare baptismum non aliter nisi 
excellentissimae omnium trinitatis auctoritate, 
id est patris ~ filii et spiritus sancti 
cognominatione compleatur, 
De Princ. I 3:2. As Ka. has noted, there is ample 
evidence that the Valentinians accepted the formula 
in their redemption ritual (ExcTh 76:3. 80:3; 
GPhil 67). 
127:35. "a single name!!: Cf. 67:29. 73:15. ltof the 
good tidings," i. e. proclaimed by the Gospel: the 
subject matter of the Gospel (= the proclamation of 
salvation) is the name of the unknown Father, by which 
he is manifested (through the Son), and in which the 
redemption takes place (cf. 65:9). 
128:3. "that they exist!!: sc. probably the Father, 
Son and Holy Spirit (NHLE). 
128: 6. Tn820: Read nT820 (Ka.); cf. Introd. 
pp. 15-16. 
128:6-7. "in an invisible wayll < :E&'opa:t"WS ; cf. Iren. 
AH I 7:1, 13:6, 21:5. The spiritual is invisible 
(cf. 114:39-115:3 with note) and its ascent to the 
Pleroma is not perceived by the psychic powers. 
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128:8-9. lfunfalteringll focalizes the contrast 
between this attainment and the misguided attempt 
of the logos to attain the unattainable (77:20ff). 
128:8-19. The return towards the Father is 
conditioned by faith and confession, i.e. the 
psychological sentiment of conversion is the 
pre-condition for the physical process of returning. 
128:19-129:34. The names of baptism. 
(a)IfGarmentll (128:19-24). As a name for 
baptism this is att~~ted both in Judaeo-Christian 
literature (Ps.-Clem. Hom. VIII 22, Rec. IV 35; 
ConstApost VIII 6)1 and in later Fathers of the Church 
(Lampe, Lex. s.v. ~vov~a 2.f.). Baptism and garment 
are connected also e.g. in TLevi 5:8, and frequently 
2 in the Odes of Solomon; the garment metaphor, 
however, has a life of its own, and baptismal 
connotations often cannot be confidently detected. 
For Valentinianism the association is clear in 
GPhi1101. The passage does not necessarily imply 
1 Danielou. Judeo-Christianisme, 381-82. 
referring further to his article IfCatechese pascale 
et retour au Paradis,!! Maison-Dieu 45 (1956) 115 
(inaccessible to me). 
2 Danielou. Judeo-Christianisme, 381; Lampe, 
Seal of the Spirit, 112. The connection seems to go 
back to Paul (esp. Gal 3:27); cf. however Kehl in RAC 
X 1010. 
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the usage of particular baptismal robes: the phrase 
llwho do not take it offll shows that the garment 
refers to the transformed person, the new and spiritual 
man. The garment is identified with the Son in 
63:12-13, 87:2-6: see notes. 
(b) llConfirmation" (129:24-30). Cf. 65:7. 
87:5 with corresponding notes. In the second passage 
the confirmation is associated, as here, with the 
garment, and the two concepts are both identified with 
the Son. As can be seen from the contexts the 
confirmation taking place in baptism is conceptually 
identical with the c~nsolidation of the Pleroma in the 
second phase of the emanation process. 
Read NtfTjMHS in 128:25-26, MNTA<T>PIKS in 128:27 
(Ka.), and tAnoKATACTACIC for tAnoCTACIOC in 128:30 
(wz) • 
(c) "Silence ll (128:30-32). The explanation 
given here does not adequately account for the use 
of llSilence ll as an epithet of baptism. The real 
background can, however, be reconstructed: In Corp. 
Herm. XIII 2, Silence is described as the womb from 
which the neophyte is reborn. There the mystic 
silence which is the pre-condition for the attainment 
of gnosis can be seen to be on the verge of being 
conceived as a mythically hypostatized figure,1 by way 
1 Note the varying interpretations of Festugiere, 
Revelation, III 168 n. 6, IV 201. Festugiere has not 
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of the iden tifica tion of cognition and reg enera ti on. 
This hypostatization is a reality with the Sige of 
Marcus (esp. Iren. AH I 13:6) which is portrayed as 
redeemer and psychopomp, introducing the GnQstics 
into the Pleroma. At the same time Silence there may 
also be seen as a personification of the redemption 
ritual. The Sige who appears as the syzygos of the 
Father and mother of all the aeons in some Valentinian 
systems must be regarded against this background: 
with that figure that from which the Gnostic is 
reborn has become the mythical source of generation 
of the Pleroma. Cf~, also notes on 55:35-39 and 
57: 3-8, and for the correspondence of pleromatogony 
and regeneration soteriology in general, 60:1-62:33. 
Only this association of Silence with (re-)generation 
makes the equation baptism = Silence in the present 
context meaningful, although the original concept has 
been forgotten, or has perhaps been deliberately 
reinterpreted, by the present author. 
(d) "Bridal chamber" (128:33-36). The 
identification of baptism and bridal chamber is not 
clearly attested elsewhere (cf. however ExegSoul NHC 
II 131:4-132:15). GPhil (esp. 68, 76, 95) explicitly 
regards baptism as an inferior ritual to that of the 
appreciated that the two interpretations which he 
gives are not mutually exclusive. 
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bridal chamber. Apparently a separate sacrament of 
the bridal chamber was only practised by some 
Valentinians (Iren. AH I 21:3, among these was Marcus, 
ib. 13:3-6). To the author of TriTrac "bridal 
chamber" does not seem to imply specific ritual 
practices, but is simply a name for baptism. 
A minor modification of Ka. 's transcription: 
Read NAS[I] SY[A]YCAYNS in 128:35. The spot of ink 
over the Y has probably blotted over from 9 in MMA9 
129:33. The meaning, however, is not excellent. A 
conceivable emendation is XS AYCOYWNq AYW <A9COYWNOY 
AYW> CSMOYTS etc. (cf. GTr 19:32-33), which would make 
the point of mutuality and unification. 
cf. Introd. p. 38. 
STS = NTS; 
(e) "Light" (128:36-129:5). For baptism as 
TllighV' cf. GPhil 75, 95, where, howeveJ? it is a name 
of the second "baptism," i. e. the anointing. Light 
and illumination are of course central ideas in 
Valentinian soteriology, and it is not surprising 
that baptism should be thus designated. The 
terminology is, moreover, common in the Fathers, see 
Lampe, Lex. S.v. ~wS I.G.4.~, and related terms, also 
Wlosok, Laktanz, 249-50. --The notion of the 
unsinking light occurs, as Ka. remarks, in GTr 
32:29-30 and GPhil 127; it is however a stock phrase, 
cf. Lampe, Lex. s.vv. [OD~OS, aV8a~8pos and not 
peculiarly Gnostic. Most likely it derives from Isa. 
60:20 (Evangelium Veritatis, 57 in loco 32:29-30). 
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For "fireless" « ?*a:TTDPos-) as a mystical term for 
the divine light I know no parallel. The distinction 
between (spiritual) light and (psychic) fire occurred 
above, 98:17 with note on 98:14-20, 118:28-31.37-38. 
--"Wearing the light" occurs in GPhil 77, 106; the 
idea can be traced back to Late Jewish soteriology 
(lQ£ IV 8, and the garment of glory in general: Kehl 
in RAG X 969-71), it is found in the baptismal imagery 
of OdSol (11:9-10, 21:3), and frequently later, in 
Gnostic and non-Gnostic literature (Kehl, 991-97). 
(A striking formulation from Gyr. H. Procatech. 16 is 
quoted by Lampe, Lex~ s.v. ~v6D)J.Q.,: i36:TT'TL0)J.Q., ••• 
~v6D)J.Q., ~W'T8LV6v.) Exactly the same words as are used 
of baptism here are applied to the Son in 63:12-13. 
(f) "Eternal life" (129: 6-8). For the 
association with baptism cf. e.g. Lampe, Lex. s.v. 
~wf] ILF.2. 
129:8-14. The author's intention, which has not been 
grasped by any of the previous translations, can only 
be to say that the multiplicity of names which may be 
applied to baptism does not imply that it has a 
composite nature. It should be recalled that 
Itbaptism," and the names given to it in this section, 
do not denote merely a ritual act, or merely its 
soteriological function; it may even be named after the 
final state of the redeemed. Thus, just as baptism not 
only provides a" garment!! or imparts firmness, but in a 
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sense is what it does, so it not only brings about 
completeness and unification, but is itself complete 
and unified. From one point of view this baptism is 
a hyp os ta ti zed principl e of redemptioJ); to the extent 
that this principle is personified, it is identical 
with the Son, to whom the same idea as in the present 
passage is applied in 66:37ff. 
The final part of the period ("including etc.!!) 
is very vague in the Coptic (lit. "until that which 
exists [or: he who exists] as [or: in; for] the 
things which Lor: those who] have stayed behind") 
and the translation 'bffered here is highly 
interpretative. In 129:14 I adopt the reading 
XI 2<A>H discussed by Ka. II 234. 
129: 18. NNI P8N' iNNI P8NJ(Ka.). 
1 2 9 : 22 . tA: R ea d 'If),., ( Ka. ) . 
129: 22-23. "the things which are in that which it 
isll does not refer to the spirituals (thus Ka.), but 
to the salvific goods which are received in the 
baptismal redemption, which are expressed by the 
names which have been dealt with above. 
129:34-136:24. The salvation of the Called. The 
author reverts to the topic of 118:37-119:8, 
119:20-122:12, 122:19-27. 
129:34-132:3. Recapitulation of what was said 
previously on the subject. 
130:7. OY2W2 = OY(02; cf. Introd. pp. 39-40. 
130:8. Read A~S<XS> (Ka.). 
130:9-12. The answer to this rhetorical question 
follows below: first is specified what in fact has 
been said previously on the subject (130:12-132:3), 
then (132:3ff) is revealed what remains to be said 
(tfBut now" etc.). 
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130:14-23. The dispositions of the logos appear to 
be listed in progressive sequence here, representing 
varying degrees of advancedness among the psychics: 
Condemnation/Wrath~ Conversion-t Prayer/Remembrance 
..-?Hope/Faith. Cf. 81:10-82:9. 97:32-36. 
130:19-20. NNSTXACS: Read ANSTXACS. 
130:23. Emendation of ATPSq- to ATPSY- (WZ, NHLE) is 
inapposite: subj. is the logos (130:14). 
130:24. "the salvation of that which is good ll ; Not 
llsalvation through good worksll (Ka.: Eng.; Fr. Gr., 
NHLE similarly), as is shown by 131:17. llThe good ll 
is a name for what is attained in salvation; cf. 
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108:1, 119:27, 126:30.37, 131:28; also 81:25,83:17. 
130:27-30. This !!sentiment!! is probably the same as 
the "thought!! which is dealt with immediately below 
(130:34). 
130:30-33. The !!concern" of the logos with the 
psychics must refer to his utilization of them in the 
cosmogony (esp. 91:6-92:22,97:27-102:26). For 
"invisibly!! see 101:3-5.17, 104:30-105:2. !!willingly!! 
specifies that it is the deliberate contact of the 
logos with the psychic in the cosmogony that is 
referred to, not his .previous involuntary generation 
of them when he was in the still imperfect state of 
converting himself, supplicating for help; cf. 76:2-7 
and 91:18-19. 
130:33. "that which is superior!! probably refers to 
the Pleroma, or the Son-Saviour, which amounts to the 
same thing. 
130:33-131:2. The lfthought" is the thought of 
remembrance peculiar to the psychics; cf. 83:18-26, 
89:8-15. 
130:35. I restore SYP [nl@]s NSq, the alternative 
proposed by KV; cf., from the point of view of the 
content, 89:15-17. 
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131:2-8. Though the good psychics possess the Being 
of salvation, they recognize that this has been 
granted to them from that which is superior, and do 
not fancy, as do the hylics (not the psychic demiurge, 
as Ka, incorrectly remarks) that they are 
self-originate and that no one exists above them 
(79:12-16, 84:3-7). 
131:3. S90YAX: Read SYOYAX (cf. NHLE). 
131:9-13. The cross-reference is, as in the preceding 
passage, to the mythical. paradigmatic protology 
above, and in particular 89:15-19. and not to the 
eschatological epiphany of the Saviour, as Ka. 
primarily assumes. 
131:13. OYXASI NTS: Cf. Introd. p. 38. 
131:14-22. For these secondarily derived psychics 
cf. 119:34-36. 
131:22-132:3. Cf. 120:22-29. 
132: 2-3. The n eternal kingdomtl is not the Ogdoad 
(or, in TriTrac. the sphere of the logos), as Ka. 
assumes, but the kingdom of Christ, which is described 
below (132:14ff). For the eternity of this kingdom, 
a common topic of discussion in the early church, cf. 
e.g. Lampe, Lex. S.v. (3C10LA.SCC1 B.d., and ide JTS 
49.70. 
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132:3-136:24. Justification of the salvation of the 
Calling. The following exposition borrows terminology 
and formal elements from forensic rhetoric, as will 
become clear below. 
132:3-14. Metabasis. All translators have failed to 
realize that the author here expresses himself in 
rhetorical manner. Naturally, that the speaker 
should supply g;:rounas to make his exposition believable 
is a general requirement, note in particular 
Anaximenes Ars Rhet. 30:9 C1L~CC1S ~spw~sv K~A.., cited 
by Martin, Antike Rhetorik, 84. Here, the term must 
be synonymous with the word connected to it, which 
should, it seems, be emended to NS~prIA (tV&PYSLC1, 
pl.; tVSPYSLC1, pl. Cod.). The tV&pYSLC1 is the "vivid 
description" which justifies the argument by 
illuminating examples (Martin, loco cit., and 288-89); 
this is precisely what the author proceeds to do in 
133:15ff. For a~6p~C1L (132:6) in the sense of a 
rhetoric argument see LSJ s.v. 1.5. 
132:11. Ifthemlf: sc. the grounds. or illustrations, 
and the argument. 
138:13. 
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132:14-133:15. Prooemium: The kingdom of Christ at 
the end is oneness. On this premise it will follow 
that the psychics will eventually be united with the 
Pleroma. 
132:18. The choice of expression, kingdom If in If 
Christ, derives from the peculiar interpretation of 
the kingdom here, as the oneness in which If Christ is 
all in all lf (132:27-28; Col 3:11 1TaV'La Kat 8V 1Ta,OLV 
132:20-23. C f. 1 27 : '23 - 2 5 . 
132:23-28. Gal. 3:28, Col 3:11, etc. What the author 
actually intends to say by this quotation seems to be 
that there will be no distinction, in the apokatastasis, 
between spiritual and psychic. Valentinian sources, 
as preserved by the Church Fathers, are not very clear 
on the subject of the final destiny of the psychics. 
Iren. AH I 7:1-5 and ExcTh 34:2 say that while the 
spirituals enter the bridal chamber, the Pleroma, the 
psychics will stay outside, in the Ogdoad; similar 
formulations occurred above (122:12-27). It is 
nowhere said, however, that the psychics will remain 
for ever in this state, and will not ultimately, like 
Sophia, or the logos, whose former station they have 
1 
advanced to, also be redeemed to the Pleroma. 
Certainly the notion of ultimate oneness in the 
present passage suggests against the idea of a 
two-level salvation. Rather, it seems that the 
separation of the psychics f~om the Pleroma is 
temporary (118:37-119:8, 119:24-26, 120:20-22) and 
that they too will eventually acquire spiritual 
perfection and be taken up into the unity at the 
t . 2 consumma lone 
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132:28-133:1. As it stands this period is hardly 
intelligible. The reading of MPWZ, followed by NHLE 
and supported by Sch., taking s~ns in 131:31 as 
S~ ns (as is evidently correct in 132:28, against 
KV) fails to explain the 2r in 132:30. ( 21' here is 
hardly the connective particle.) The only plausible 
interpretation of 21" is to read it as 21 (S), the A2 
variant of SIS, which is used, inter alia, to mark 
conditional clauses, as is s~ns. It is likely, 
therefore, that we have to do here with some sort 
of conditional construction. Still, the period does 
not hang together syntactically. The probable 
1 Cf. Sagnard in his edition of ExcTh, 187: "Les 
psychiques sont aussi dans l'Ogdoade: mais ils 
vont y rester; c'est leur 'bien' definitif." 
2 I make this claim for TriTrac only; whether 
the interpretation is valid for Valentinianism as a 
whole, or whether, perhaps, it is a doctrine peculiar 
to the Oriental school, I cannot ascertain. 
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explanation for this is that an omission has occurred 
after swns in 132:31, e.g. the dropping out of a line; 
for instance swns <nSTS NSY2M2SA ns NAXI> tWYCIC 
MnSTS OY2M2SA' SN' ns !!unless (the one who was a 
slave will receive' the nature of the one who is not 
a slave." For the slave-nature from which the 
psychics will be liberated cf. 117:35. 
133:1-5. Cf. 119:3. For vision as the final 
attainment see 90:8-10 with note. 2NN OYwYC I C !!by 
~ 
nature!! perhaps < CPVOSL, apparently in contrast to 
the indirect access 'to the divine by the spoken word. 
!!Word!! and !!voice!! I think refer to catechetic 
instruction. The limitations of such instruction 
consist not only in its preparatory nature, but also 
emerge from the fact that the experience of the 
divine is above speech (129:20-25). 
133:11. The fern. form in 2NwYCIKH suggests that this 
adjective went with tV~PYSLU in the Gk., and the pl. 
art. that both words were there in the pl.: tVSPYSCUL 
CPUOLKUL. For the operation (tvSPYODV) of the cosmic 
powers cf. 109:31. 110:32. 
133:15-136:24. The grounds for the salvation of the 
Calling. 
133:15-134:23. The activities of the Elect. The 
author does not proceed immediately to describe the 
good work of the Calling which justify their 
salvation, but, in order to provide a context for 
that description, he first gives an account of the 
original community of the Elect. 
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133:16. !tthose who had been manifested in the flesh" 
can only be the spiritual Church which descended and 
was incarnated together with the Saviour 
(115: 23 -118: 14; cf. esp., for the !tmanifesta tion, !t 
116:4. and note on 115:23-116:5. for !tin the flesh," 
115:37, 125:4). 
133:16-18. Cf. 128:8-9. 
133:18-21. For the Father being unknown before the 
Advent of the Saviour, see Iren. AH I 23:2 (Simon 
Magus), 23:5 (Menander) 24:1 (Saturnilus), 26:1 
(Cerinthus), 27:1 (Cerdo). 30:13 (Sethians-Ophites); 
Marcion e.g. Tert. C. Marc. V 16; for Valentinianism 
Iren. AH I 19-20. 
133:21-23. I note a similar form of expression in 
Just. Dial. 83 Ka~aAL~8Lv oaL~6vLa ols 800DA8DOV. 
133:24-26. Cf. 1 Cor. 8:5. 
133:26. NSSI MSN !tthese ~8VlI (transl. line 28). i.e. 
the Elect, is answered by NEEI ~6E "those 6~," i.e. 
the Calling, in 134:23. 
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133:26-29. One should probably emend to Mn~TOyqlTq 
in 133:26-27. The point here is that the Elect 
believed in and bore witness to the Saviour already 
before hts as sumption (cf. their "has te" 118: 33 - 34), 
whereas the Calling only did so afterwards: "after 
his ~N~AHM1fiEwC !.sicJ" 134:23-24. There is probably 
no reference here to a particular episode in the 
childhood of Jesus, as Ka. thinks, but the passage 
nevertheless testifies to the importance accorded by 
the Valentinians to the infancy narratives, which is 
also indicated, as Ka. points out, by Iren. AH I 
20:1. On Gnostic interest in such material in 
general, see Cullmann in Hennecke1s New Testament 
Apocrypha, Eng. ed. Wilson, I 367-68, 401-04. 
133:30-134:1. Transcription: n~[~Jn Facs. 
--~~I' [,EAOC (Ka.) is fairly certain due to the 
apostrophe (Introd. p. 10 n. 1). "Angels" is here 
probably a name for the spirituals, the heavenly 
Church wich was manifested together with the 
Saviour, cf. 125:15-18. --'land receivedr (with 
Ka.) is not certain. 
134:1-8. This passage is not entirely clear, and has 
suffered a certain amount of corruption. The 
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rendering offered here should capture the essential 
meaning (cf. below, 134:17-23) and translates the 
Coptic text as it may be read with a minimum of 
emendation. Only in 134:2 I propose to delete 
NAYOYA~OY, which cannot be syntactically fitted in, 
and which may be explained as a corruption from 
STNAQX00Y in the following line. !! (kinds of) worship" 
probably < x~8L~oDPY8CaL, or perhaps x~a~p8CaL. 
MA2SIS, pl., lit. Hwonders!! is, I suggest, in this 
context, an inaccurate rendering of x0~~8Ca in the 
sense of Hsymbolic actions H; i.e. rituals. S2ANASI 
I take to be Perf. 'II. The phrase "to do itH (134:7) 
presumably refers to what has been described in the 
previous sentence. For "their hastening towards him H 
cf. 78:2, 118:33-34. 
134:8-10. Hthis firmness,H i.e. the faith, which one 
does not "leave,1! is apparently intended to contrast 
with the !!firmness!! (or Hsolidity, established 
character!!) of the cosmos: CABTS 104:18, 105:7. 
60A SBOA, tr.: "leave," has a wide range of meanings; 
here perhaps llrepudiate,1! or, quite possibly ntake 
off, divest Jl (&1Toou808aL, Crum, Dict. 807b; firmness 
- baptism - garment: 128:19ff). 
STSMAYXI must be the main verb, and as such 
apparently Neg. Aor. II: no other instance of this 
is known to me. 
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134:11. OYWT cannot be OYWT Crum, Dict. 495b (Ka.: 
Ger.): cf. Sch., nor OY(W)C0TS (Ka.: Eng. Fr., NHLE, 
Sch.), which always retains its final vowel. I 
propose the emendation OYW<O»T. One expects: (they 
did not give up their faith) "because of his not 
being welcomed here below,n which may well have been 
t he G k. text, c f. 75 : 1 6 -1 7 . 
134:12. Ka~~s restoration fits the context 
excellently. Sch. comments, rightly, that 
~TPSq~0nS in 134:14 must then be read as a complement 
of STSNSYMSYS, which- he claims is impossible. but 
cf. 91:15, 115:5.33-34. 
134: 14. I restore Mn~ ST~ [~C I. (S riJJTns is also 
possible o ) Ka.1s restoration is unsatisfactory. 
134:16-17. "divine and sovereign" < ?:2EeSLOS and 
:2EKuPLaK6s; for the latter term cf. 92:24, and for 
the association with the Ogdoad (= the sphere of the 
logos) see ExcTh 63. 
134:17-23. Cf. 70:37-71:7, 97:30-32, 98:6-7, 
100:25-27. nOn loan" refers to the fact that the 
cosmic powers were granted to be called by the names 
of divinity for the period of the economy. 
134:23-136:24. The conduct of the psychics who will 
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be saved. (Cf. notes on 133:15-134:23 and 133:26.) 
134:23-30. Upon realizing, at his assumption. the 
superior nature of the Saviour. the good among the 
psychic powers who have ruled the world until then 
abdicate their authority; cf. 120:22-29. 131:22-132:3, 
and Iren. AH I 7:4 for the reaction of the Demiurge 
and his subordinates to the advent of the Saviour. 
134:29. Transcribe AYW£~TOY AB[AA]' NNOY6PHnS. 
ABAA merely intensifies the meaning of the verb 
(CW~T) here. 
134:37-38. Restoration An]MSYS STNANOyq (WZ) 
grammatically preferable. --Perhaps ~[TSKKAHCIA 
"towards the Church," for the sake of an antecedent 
for NMMS C 1 35 : 3 . 
135:1. Perhaps [MN tMNT]~BHP "[and the] 
companion [ship] . II 
135:2-3. MnSTNANOy[q (Sch.). [SNT]~YSYS Facs. For 
the meaning of SIPS MN- cf. Crum, Dict. 83b (missed 
by all translations).· 
135:6-9. "to be .. tried": lit. llfor them to be 
... tried," but the pl. here hardly refers to the 
Elect, who are saved by nature and not by judgment, 
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but rather to the iniquity ad sensum, as a series 
of crimes which are tried (or rather, their 
perpetrators are) in a heavenly court. It should be 
recalled that judgment and punishment are essential 
functions of the psychic powers (97:34-35, 99:7-8.14, 
100:14-16.29.30, 101:27-28, 103:6-8). That the trial 
is "eternal!! cannot mean that the court is eternally 
in session (which is even explicitly denied below), 
but that the punishment will last forever. 
In 135:9 I restore M~[XWJ~T. 
135:10. Whereas !!th~y!! in 135:9 refers to the psychic 
powers, !!they!! here = the Elect: The psychic powers 
must remain in their cosmic positions until their 
judicial function comes to an end, i. e. when all the 
Elect have completed their cosmic existence. 
135: 12. [C JWM [A MHNJ 2TxM (Emmel). 
135:17-18. 2A ® H MMA r T [N I J M: C f. 1 22 : 1 7 -1 8 • 
135:18-22. Making continuous sense out of these 
lines is desperate. Above all one misses a predicate 
for !!the servants of evil!! (~2PHr etc. is probably 
not, I feel, predicative here). 
135:29. Perhaps: COOTS· S[CNAtJ N[SY ~JTO)BBIW 
. . . 
!! ... redemption, [and will give them"j retribution, II 
cf. 136:7-8. 
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135:30. STS (Emmel). n[OYP]AT ns (apparently all 
translations; but unrecorded in Ka. IS apparatus); 
for this "gladness rY cf. 122:21-22. 
135:32. nits": sc., presumably, the Church. For 
the "house" as a name for the Pleroma cf. GTr 25:23. 
The Jewish-Christian background is evident (cf., e.g., 
TWNT V 123ff [Michel]). 
135:34. I fail to make sense of this line and 
therefore leave it untranslated. 
1 3 6: 1 . n S TNMMS ~ Fa c s . 
136:2. NTS [n]I~[T M Facs., cf. NHLE. 
136:3-5. The meaning is probably that the Church 
within the Pleroma will bring forth for the psychic 
powers psychopomps and angelic syzygies who will 
enable them as well to ascend into the Pleroma; cf. 
below, 136: 1 Off. 
136: 7. NS~ should go with O)MMS, but the word 
apparently preceding it (N[ .. ]) is difficult to 
identify. Perhaps there is a dittography, or the 
first N[SC] goes with O)MMS and the following 
NS~N[ should then be read as NCS-(Conj.). In any 
case a conjugation prefix is needed before t, and 
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one is forced, unless the last-mentioned possibility 
is accepted, to restore N[CS (the presence of a 
supralinear stroke on N is to me uncertain). 
136:13. NTS[K]f5.{1-[H]~t[~ ~]/t MMAY cf. Facs., NHLE. 
136:14. MnPHT[S 2]W~~ 
= MnIPHTS. 
cf. Facs. MnPHTS apparently 
136:15. "it" must refer to the Ohurch in both 
instances. 
136:18-10. Cf. 98:29-30. 
136: 28. OYWN["2] ~B~.{I-[·] No[1 .•• ].... (Emmel); as 
the subject of the sentence (tr. line 26) some 
designation for the Saviour is expected. 
136:34. Perhaps NS~~y[N]TOY ~[B~A / 2N 
who have been brought forth from ..•. " 
136:24-138:25. Conclusion: The final end. 
137:7-8. Cf. 119:18-20, and Ka. 
137:9-12. Cf., with Ka., 79:3-4. 
137:13-15. Cf., Ivith Ka., 118:10-14. 
I!those 
137:19. The "solidity" must be the temporary 
structure of the created world. 
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137:20-23. Probably: Though expounding it the 
author fails fully to comprehend, or adequately to 
express in words, the design of the Father. Restore 
perhaps Mn! ~OY/[WN] f:;1scHv1SYS II ••• I have not 
[understood] his thought," (Sch. 135). 
138:6-8. The image is derived from the Jewish notion 
of the Jubilee Year: cf. Lev. 25:8-10. 
138:8-10. A varied symbolism is traditionally 
connected with the East: Essenians, Ebionites and 
Early Christians used to pray towards the East, 
apparently in expectation of the Messiah (cf. Danielou, 
Judeo-Christianisme, 396-97), whose advent was 
conceived in terms of a dawn or the appearance of a 
heavenly light (this notion was found above, esp. 
66:6, 82:35). But the East also connotes the paradise 
(Gen. 2:8), and eschatological rest (cf. e.g. Tardieu, 
Trois mythes gnostigues, 178-82). In the present 
context such allusions are vague, but it may be seen 
as significant that the proclamation of reconciliation 
comes, like the Messiah, from the East, that this 
reconciliation contains a semantic element of rest, 
and that it is connected with the Year of Jubilee, 
which suggests connotations of sabbatical rest. 
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The association of the East with the Bridal 
Chamber is also found in GPhil 76. For the Bridal 
Chamber the same semantic field is applicable as was 
sketched above: rest (with connotations of unification) 
and reception of the Saviour as the light--which 
explains the association. (In GPhil 76 the two are 
also brought together with the Holy of Holies. The 
association East - Holy of Holies is further attested 
in ValExp 25:38.) 
138:9-12. 
N~StS' STCASI~[S]tT' M[nMA] 
NWSASST' STS nl~StS [ns] 
NL'.IS ~NOYTS n I [CUT •••••.• ] 
KATA t60M STCAY[TN ABAA APAY] 
(Based on Emmel, and Facs.) 
~ ~ d [~ ] 138:18. Probably < ~L0~' Kpd~oS an o6~a. 
138:20. I suggest NNA nlMS2T (cf. Facs.). For the 
meaning of MS2T cf. Westendorf, 112. 
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